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INTRODUCTION: IS THE "LITTLE 
APOCALYPSE" IN MARK 13 AN 
APOCALYPSE? 
 
Jewish apocalypticism bloomed in the period from the third or second 
century BCE to the first century CE1 with many apocalypses2 being 
published although only a few have been preserved. This period 
marked the end of writings that were eventually compiled in the 
Hebrew Bible. The apocalypses represent a certain way of thinking 
and they are in an important sense interpretive retellings or extensions 
of biblical material (Phillips, Janse van Rensburg & Van Rooy, 
2012:3) while at the same time different from what one finds in the 
Hebrew Bible, and especially among prophets who are primarily 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1  Schmithals (1975:13); Rowland (1982:266-267) and Johnson (2009:65) 
speaks of a reasonable consensus in scholarship that the 300-year period between 200 
BCE and 100 CE is the age when Jewish apocalypses flourished. 
2  The term "apocalypse" has been used in imitation of Revelation 1:1 since 
the early nineteenth century when the German New Testament scholar F. Luecke 
(1791-1854) popularized it (Aune, Geddert & Evans, 2000:45-46). 
3  The term “eschatology” was coined in the seventeenth century within 
classical Lutheran dogmatics by Friedlieb in 1644 and Calov in 1655 (Du Rand, 
2013:25). During the eighteenth century, Reimarus was the first to have an inkling of 
what eschatology in New Testament usage really consisted of in the opinion of 
Kennedy (2006:149). The definition of "eschatology" is utilized here for the focus in 
some forms of literature on specific events related to and expected at the "end of time" 
and leading to the hope that the current eschatological crises will pass and be replaced 
by a new and changed period in history that will be ideal (Aune, 2006:4). In the 
scholarly debate, this is where the consensus ends and several of the theological and 
hermeneutical questions discussed in earlier periods are still unanswered (Frey, 
2011:3). Aspects relevant for the study of eschatology named by Van der Watt 
(2011:VI, 110) are: time, action, and space. Van der Watt (2011:110) defines 
2  The term "apocalypse" has been used in imitation of Revelation 1:1 since 
the early nineteenth century when the German New Testament scholar F. Luecke 
(1791-1854) popularized it (Aune, Geddert & Evans, 2000:45-46). 
	  	   15	  
responsible for the development of an eschatology in the Hebrew 
Bible.3  
This study analyzes available Jewish apocalyptic texts, and 
apocalyptic texts from other ancient Near Eastern religions for the 
sake of comparison, in order to compare it with Mark 13 in order to 
answer the question posed in the dissertation: Is the eschatological 
viewpoints expressed by the evangelist’s Jesus in Mark 13 apocalyptic 
in essence as many previous studies presupposed?4  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
3  The term “eschatology” was coined in the seventeenth century within 
classical Lutheran dogmatics by Friedlieb in 1644 and Calov in 1655 (Du Rand, 
2013:25). During the eighteenth century, Reimarus was the first to have an inkling of 
what eschatology in New Testament usage really consisted of in the opinion of 
Kennedy (2006:149). The definition of "eschatology" is utilized here for the focus in 
some forms of literature on specific events related to and expected at the "end of time" 
and leading to the hope that the current eschatological crises will pass and be replaced 
by a new and changed period in history that will be ideal (Aune, 2006:4). In the 
scholarly debate, this is where the consensus ends and several of the theological and 
hermeneutical questions discussed in earlier periods are still unanswered (Frey, 
2011:3). Aspects relevant for the study of eschatology named by Van der Watt 
(2011:VI, 110) are: time, action, and space. Van der Watt (2011:110) defines 
"eschatology" in terms of the following elements: There is a period or situation in 
history in which circumstances are not ideal and this is normally experienced as a 
crisis; the hope exists that the crisis or even the situation within which the crisis exists 
will be replaced by a new, changed situation that will be ideal; and the changed 
situation will bring a final and lasting end to the crisis. The hermeneutical 
presuppositions for applying the material of ancient documents to current situations 
today, and the Wirkungsgeschichte of the concept through the ages cannot be 
considered here in detail (cp. Van der Watt, 2011:VI; Balabanski, 1997:4-10 describes 
the Wirkungsgeschichte in more detail). The term “eschatology” is limited here to a 
future-oriented eschatology, a cosmic or trans-cosmic future contra the tendency 
among theologians succeeding Karl Barth and Rudolf Bultmann to define eschatology 
as present-oriented (Frey, 2011:7). Taylor (1997:459) makes the important remark 
that eschatology is deeply rooted in the Hebrew religious tradition, and unequivocally 
attested in the prophetic and apocalyptic traditions preserved in Scripture, implying 
that eschatological conceptions would therefore have been familiar to any first-
century Jew sympathetic to the prophetic and apocalyptic traditions, and expectations 
of divine intervention in history were widely held in Palestine and beyond. 
4  Crossan (2001:91) makes the sensible distinction between eschatology as a 
genus-level term and apocalyptic as one of its several species-like subdivisions. When 
16	   	  
When discussing the phenomenon of “apocalyptic,” more questions 
than answers are available.5 The term "apocalyptic" was designed to 
refer to a specific group of literature. A first question is: Is it valid to 
make this distinction by describing specific texts as apocalyptic? What 
does the term "apocalyptic" mean? Much has been written about 
apocalyptic and the issues around the phenomenon have been 
complicated to such an extent that the question should be asked 
whether the term is useful any more. Can one speak of Jewish 
apocalypticism as a phenomenological entity represented and found in 
all apocalypses or should each apocalypse be investigated and 
described in its own terms? In other words, is there a category of 
“apocalypses” representing a phenomenon called “apocalypticism” 
that can be described by analyzing the different representations of it? 
Researchers provide a list of characteristics found in the different 
apocalypses but is it possible to place these very different apocalypses 
on the same level? The question is important for this study because 
such a list of characteristics would allow the researcher to compare 
Jewish apocalypses with the eschatological discourse found in Mark 
13. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
apocalyptic and eschatology are used as equivalent terms, a species equals its genus, 
an adjective equals its noun, and confusion is the result. Apocalyptic is one of the 
possible investments of eschatology. Eschatology refers to the human "No" to the 
profoundly implicit "Yes" by which humans normally accept life's normalcies, 
culture's presuppositions, and civilization's discontents, as a basic and unusual world-
negation or rejection, writes Crossan (2001:91). Eschatology has two components, a 
vision or program which is radical, counter-cultural, utopian, or this-world-negating, 
presuming that there is something fundamentally wrong with this world that cannot be 
repaired or changed and that can be remedied only by something profoundly and 
radically opposite; and a mandate that the vision or program is divinely or 
transcendently authorized. Eschatology is a "divinely mandated utopia, a divine 
radicality" (Crossan, 2001:92). How the "No" of apocalyptic is lived out in a 
fundamentally negated world forms species of that genus-level term, eschatology or 
world negation. These diverse species should be delineated and distinguished as 
clearly as possible from each other (Crossan, 2001:92). 
5  Reynolds (2008:13) warns that the term "apocalyptic" should refer first and 
foremost to the kind of material found in apocalypses and that the word should not be 
used in any other sense in order to prevent terminological confusion. 
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Another important question is: Where did Jewish apocalypticism 
find its roots bearing in mind these differences? Some aspects of its 
view of God, history, and the future are rooted within the Hebrew 
Bible but it differs in important respects from the Hebrew Bible with 
radical results for its theological conclusions. Where did the 
apocalyptists borrow the foreign elements? And what is the 
theological essence and value of the differences with the Hebrew 
Bible? 
These questions will be investigated in order to look at a specific so-
called apocalypse found in the New Testament, Mark 13, and to ask 
specific questions of this document in relation to the phenomenon of 
Jewish apocalypticism. Mark 13 contains what many scholars have 
been calling the "little apocalypse" in the first gospel written down 
(cp. its parallels in Matthew 24; Luke 21). The study asks, In what 
way can this apocalypse be associated with Jewish apocalypticism? 
Does Mark's rendering of Jesus' eschatological thinking reflect the 
characteristics associated with Jewish apocalypses? Or are there 
different emphases leading to other theological conclusions in terms of 
Mark's eschatology? And how do these conclusions about the possible 
apocalyptic nature of Mark 13 reflect the ideological intent and goal of 
the author? 
Most researchers agree that Mark 13 contains a little apocalypse with 
typical apocalyptic characteristics. The hypothesis of this study is that 
Mark 13 does not necessarily contain an apocalypse even though the 
language used in the narrative reminds of Jewish apocalyptic texts. 
The point of departure is that each text that seems to be apocalyptic in 
appearance should be considered in its own right before it can be 
decided whether it represents an apocalypse. A superficial analysis of 
Mark 13 indicates that it differs in several respects from the typical 
Jewish apocalypse. What are typical of Jewish apocalypses? In Part 1, 
the texts of some Jewish apocalypses will be discussed in greater 
detail in an attempt to define the phenomenon and describe its non-
negotiable characteristics, if it is possible to do so.  
18	   	  
In a superficial comparison between Mark 13 and Jewish 
apocalypses it seems that the evangelist differs in several respects 
from what seems to be the characteristics of typical apocalypses: 6 
While Jewish apocalypses have a predilection for providing 
timetables and maps to satisfy the curiosity of readers who want to 
know what the events of the end-time would be like and when it 
would commence, Mark 13 seems not to provide anything that 
resembles a travel guide or timetable for events of the end-time to 
determine exactly how far believers are on this journey;  
The "little apocalypse" seems not to use a description of events that 
happened in the past and present it as prophecy in order to convince its 
readers of the accuracy of further prophecies presented (the 
phenomenon of vaticinia ex eventu prophecies) as happens in many 
apocalypses (Collins, 2003b:49). No contemporary events or events in 
the foreseeable future are presented in order to help its readers to 
determine the point reached in the program of future events except the 
destruction of the Jerusalem Temple. Mark 13 apparently preserves 
the point of view of the Hebrew Bible, where God's hand is seen even 
in war, famine, and pestilence, without trying to determine exactly 
when certain events will occur because the sovereign God decides 
about such matters; 
The explicit dualism that characterizes most apocalypses seems not 
to be found in Mark 13; 
The evangelist’s goal of the description of the eschatological future 
seems not to describe the annihilation of the enemies or the 
condemnation of sinners to an everlasting punishment. It is rather to 
underline the power and glory of the Son of man, who is also the Son 
of God;7 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6  Examples of these characteristics will be discussed in the course of Part 1 in 
greater deatil. 
7  "Son of God" is used in the Hebrew Bible to refer to the people of God, the 
nation of Israel (Hosea 11:1), or to the king of Israel (1 Samuel 7:14). The son of God 
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The style of the account, which concerns future events, is interrupted 
again and again by appeals made directly to the church in reference to 
the present situation, to be wakeful and especially to take care that 
false messiahs and false teachers do not mislead believers. Mark 13 
seems to remind of the prophets in the Hebrew Bible whose only 
reason for speaking about future events was to make the matter of 
Israel's repentance urgent and unavoidable, and then in the time of the 
prophet.8 It can hardly be considered as a presentation of the course of 
eschatological events that are accurately described and which must be 
accepted as true.9 
One of the preliminary conclusions that will be tested against the 
evidence is that Mark writes down these eschatological considerations 
with a good knowledge of and relying more on the Hebrew Bible and 
specifically its prophetical tradition rather than Jewish apocalypticism 
that originated in the period after the biblical tradition had become 
extinct. Research will be conducted to describe Jewish apocalypticism 
in order to evaluate Mark 13 as an apocalyptic writing.10  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
was especially chosen by God to perform God's work and mediate his will on earth 
(Ehrman, 2009:70). 
8  Examples will be provided when discussing Mark 13 in Part 2. 
9  Social-scientific analysis of the first-century Mediterranean world has led to 
the observation that, in contrast to modern people's obsession with the future, people 
in the first century were primarily oriented towards the present time. Peasants worry 
about the crop of flock today, on a day-to-day basis, without concern for next year or 
next decade. In any case, the future is unknowable and unpredictable (cp. Mark 13:3, 
32) (Van Eck, 1995:189). With its perspective on the future, apocalyptic opened a 
new view on the world. 
10  If the conclusion should be that Mark's account of Jesus' eschatological 
thinking does not connect to Jewish apocalypticism but rather to the notion of 
eschatology in the Hebrew Bible, an interesting question arises: What are the 
implications for the inclusion of the only book in the New Testament that is dedicated 
to apocalyptic thinking in terms that reminds one of Jewish apocalypticism, the 
Revelation of John? The question, however, falls outside the scope of this study. Cp. 
remarks at the end of Part 2 (9.3). Another question is concerned with the debate 
about the historical Jesus. Was he an eschatological prophet that we do not know a 
great deal of and that little that we do know is very strange to our ears, as Albert 
Schweitzer, Rudolf Bultmann and R.H. Lightfoot assumed? (Cupitt, 2006:74-75). 
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The world of apocalyptic eschatology11 is a strange one, inhabited by 
strange and otherworldly creatures, angels and demons; with visions 
of hell and heaven, and unreachable, distant cosmic regions; fierce 
battles behind the scenes of daily earthly life; odd mathematical 
calculations that disclose when the (dis)order of the present world 
would end and introduce a new world order; and similar confusing 
elements (Tabor, 2003:49; DiTomasso, 2005:39; Herzog, 2013:1). 
McGinn (in Murphy, 2012:xv) writes, "Few phenomena in the history 
of Western religious traditions have been so important, or so 
controversial, as apocalyptic eschatology." This strange world 
resonances with several of the core Christian beliefs confessed by 
many Christians, beliefs that ultimately spring from apocalypticism, 
like their expectation of the end of the world, the resurrection, last 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
11  At first during the nineteenth century, "apocalyptic" was used in the same 
sense as "eschatology," but after the redefinition of "eschatology" by Bultmann and 
some of his contemporaries, the two terms came to be used for opposite aspects, with 
"eschatology" considered to be independent from any precise imagination of end-time 
events and "apocalyptic" limited to particular manifestations of eschatology that 
describes a detailed imagination of the end time (Frey, 2011:20). This definition 
allows some to dismiss apocalyptic and its images as mere "speculation and pseudo-
knowledge" that is eagerly sought by sectarians but unnecessary for a true religious 
viewpoint (Frey, 2011:21). Researchers maintaining this opinion try to rescue Jesus 
from apocalyptic by showing that his preaching was not substantially dependent on 
apocalyptic imagery or calculations, or that such a viewpoint was already abandoned 
by Jesus himself and criticized by the authors of the New Testament. The climate has 
changed after the important Uppsala conference in 1979 with a renewed interest in 
apocalypticism, due at least in part by noting the parallels with literature from diverse 
religious backgrounds sharing a worldview that is not simply a compensation for 
disappointment but a force of resistance in situations of distress and persecution, a 
"major symbolic worldview in which God's kingdom is present in spite of the foreign 
rulers and oppressors on earth and also in spite of human sin and injustice" (Frey, 
2011:22). The opposition between eschatology and apocalypticism is then rather "an 
impasse of scholarship" (Frey, 2011:23). "When applied to early Christianity, the 
terms eschatology and apocalypticism are essentially synonomous," is  Aune’s 
(1996:595) opinion. 
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judgment, rewards and punishments after death, and afterlife (Spronk, 
1986:185).12 
The inter-Testamental13 period is characterized by the appearance of 
apocalypses or writings determined by substantial apocalyptic 
elements, like 1 Enoch, a collection of at least five apocalypses of 
which two date to the third century BCE and another is contemporary 
with Daniel, around 165 BCE. Many of the Jewish apocalypses that 
survived date from this period, the period between the finalization of 
the Book of Daniel and the letter of 1 Thessalonians, the first book of 
the Christian canon that was penned down in approximately 50 CE. 
Judaism continued to develop as a living culture and religion in this 
period and apocalypticism might have played an important role in this 
development. 
The earliest extant Jewish apocalypses are two sections of 1 Enoch, 
the Book of the Watchers (1 Enoch 1-36) and the Astronomical Book 
(1 Enoch 72-82), both written some time in the third century BCE, 
shortly after the imposition of Hellenistic imperial rule (Anderson, 
2002:181). The Book of Daniel, the only full-fledged apocalypse in 
the Jewish Bible, was written in the following century (around 165 
BCE), in response to the attempts of the Hellenistic king, Antiochus 
IV Epiphanes, to impose Hellenism even at the cost of annihilating 
Jewish religious traditions and Judaism. 
One cannot study Second Temple Judaism and the beginnings of 
Christianity without considering the prevalence of apocalypticism in 
both religious traditions in its diverse forms. The Hebrew Bible ends 
just as apocalypticism is becoming an important aspect of Jewish 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
12  "Historically, eschatology is even at the very roots of Christian theology" 
(Frey, 2011:27). It is the eschatological expectation that constitutes the "matrix of 
everything that could be said about Jesus' acts and message, his identity and salvific 
function" (Frey, 2011:27). 
13  When "testament" is understood in its proper sense as "covenant", the 
"inter-Testamental" period implies the period between the completion of the books of 
the first covenant (with the possible exception of Daniel) and the writing of the books 
of the second covenant (Murphy, 2012:xvi). 
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thinking, and a number of Jewish and Christian literary works from 
300 BCE to 200 CE are in the form of apocalypses or contain 
important apocalyptic themes and motives. Jesus seemingly thought in 
apocalyptic terms and so did the early church. 14  The Gospels 
(including Q) are loaded with apocalyptic features 15  and early 
Christianity and contemporary Judaism continued to produce 
apocalypses until the end of the second century CE (Senkel, 2013:1), 
allowing some researchers to refer to Christianity as an apocalyptic 
sect that started within Judaism (Murphy, 2012:4). Christianity's 
identity was tied up with apocalypticism and as it emerged as a 
religion separate from Judaism it preserved its apocalyptic foundations 
and has done so to the present day. 
For these reasons, the study of the ancient roots of Jewish and 
Christian apocalypticism can provide both information for 
understanding modern humanity and common ground for discussions 
between Jews and Christians, and believers in both religions with and 
others without an apocalyptic worldview (Murphy, 2012:xv). 
"Apocalyptic literature is a way of depicting reality. Unlike the 
prophetic or sapiential literature, it seldom resorts to direct 
exhortation. It is a visual medium that constructs a view of the world. 
This view has implications for human behavior, but these are not 
always spelled out. The goal of this literature is to transform the 
reader's understanding on a level prior to ethical decision making" 
(Collins, 2005b:161). 
Since Second Temple Judaism and the beginning of the Christian 
church became a field of research in the sixteenth century CE, it has 
constantly been on the verge of collapsing into the plurality of its 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
14  Paul's earliest letter, 1 Thessalonians (along with 2 Thessalonians), is 
sometimes called eschatological because of the prevalence of the theme in the letter. 
This letter is distinguished from the main letters (Romans, 1 and 2 Corinthians, 
Galatians), prison letters (Ephesians, Philippians, Colossians, Philemon) and pastoral 
letters (1 and 2 Timothy, Titus) (Van Rensburg, 1993:1861). The debate about the 
authenticity and authorship of Pauline letters is not reflected here. 
15  Cp. 2 in chapter 7 that discusses the apocalyptic worldview found in the 
Gospel of Mark as well as the addendum that discusses apocalyptic themes in Q. 
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subfields (Boccaccini & Ibba, 2009:xvii). The high degree of 
specialization compels the researcher to master only one subject or 
one body of literature, and the democratization and globalization of 
knowledge that characterizes the modern day has multiplied the 
bibliography for any subject in this field to "an untamable monster" 
(Boccaccini & Ibba, 2009:xvii). The effect is the fragmentation of 
studies concerning the Second Temple period, the beginning of the 
Christian church, and apocalyptic eschatology, and scholars often 
appear reluctant to cross boundaries and venture into another field or 
discipline that is essentially confluent and concurrent. 
In this study an attempt will be made to counterbalance the current 
fragmentation of the field into many subfields of specialization, with 
researchers confined to only one subfield, by trying to recover 
something of the unity and integrity of the period, in order to evaluate 
the common adjudication of Mark 13 as an apocalypse. In order to 
evaluate Mark 13, it will be necessary first to sketch the development 
of the phenomenon of apocalypticism. Part 1 is dedicated to this task. 
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PART 1: JEWISH 
APOCALYPTICISM 
 
Chapter 1:  Contexts conducive for originating and flourishing 
of apocalyptical texts during the Second Temple period 
 
Chapter 2:  View of time in ancient cultures, and 
apocalypticism in Jewish thought in the centuries before Christ 
 
Chapter 3:  Zoroastrianism's relation to Jewish apocalypticism  
 
Chapter 4:  Hellenistic-Roman influences on Jewish 
apocalypticism 
 
Chapter 5:  Socio-historical context and themes in three Jewish 
apocalyptic writings 
 
Chapter 6:  Conclusions 
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CHAPTER 1:  CONTEXTS 
CONDUCIVE FOR ORIGINATING AND 
FLOURISHING OF APOCALYPTICAL 
TEXTS DURING THE SECOND TEMPLE 
PERIOD 
 
1. INTRODUCTION 
How and where did apocalyptic literature originate? What is the 
relation between apocalyptic on the one hand, and prophesy and 
wisdom as found in the Hebrew Bible on the other? Was apocalyptic 
literature a false track from prophetic literature, or a linear 
development from prophecy, or the product of one of the internal 
varieties of contemporary Judaism (or even "Judaisms") of which we 
do not know very much (Frey, 2011:24)? Wherein lies the difference 
between prophetic and apocalyptic eschatology? In this chapter these 
questions are asked, and the conclusion is that apocalypticism does not 
have only one dominant origin, but that its origins lie in a complexity 
of factors and contexts. The researcher can find a description of these 
factors only in each unique apocalyptic work. Many historical and 
cultural factors played a role in the origins of apocalyptic works and a 
single social background cannot be posited for apocalyptic literature. 
For instance, the worldview of apocalyptic works does not necessarily 
represent that of marginalized groups. Apocalypticism is rather a way 
of thinking that permeated the whole Jewish community. 
Jewish interest in apocalypticism reached a climax in the period 
from the second century BCE until the end of the first century CE and 
it influenced and is influenced by the New Testament and other 
Christian apocalypses as well (e.g., in the Book of Revelation and 
several other Christian texts like the Shepherd of Hermas and the 
Apocalypse of Peter) (Hellholm, 1980; Murphy, 2012:xvii). The first 
question to be answered is: What was the socio-economic context 
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conducive for the origin and functioning of apocalyptic texts? The 
question is important because socio-economic contexts influence the 
origins of new ways of thinking.16 
2. JEWISH APOCALYPTICISM 
2.1 What is Jewish apocalypticism? 
"Apocalyptic" literature takes its name from the Apocalypse of John, 
the New Testament book also called the Revelation of John (Collins 
2012:1). 17  Apokálypsis (Ἀποκάλυψις) refers to revelations of a 
decidedly supernatural character, often in the form of visions that are 
explained to the visionary by an angel. The contents concern heavenly 
mysteries, often about the end of times that are imminent (Robinson, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
16  A supposition of this study is that the theory of literature is based on the 
assumption that the text is determined by a social context and that the social context 
that produced the text can de deduced by a study of the text. Social context includes 
social and political institutions, class structures, economic systems, social customs, 
and the general cultural context as the background of the narrative. Especially in 
reading ancient literature it is important as far as possible to keep differences in the 
social, political, religious and cultural spheres in view in interpreting the texts. Socio-
literary and socio-narratological approaches furnishing this information to the exegete 
are important means that contribute to modern understanding of the text (Rhoads & 
Michie, 1982:413). Literature is not comprehended without knowledge of the cultural 
phenomena supposed by the text. 
17  Murphy (2012:4) warns that popular views of apocalypticism are also to a 
great extent determined by John's Apocalypse while Revelation gives only one 
version of an apocalyptic worldview of divine direction of eschatological events 
consisting of a great battle at Armageddon in which God, Satan, and their allies wage 
their final war and Satan and his allies are being defeated by Jesus and his angelic 
supporters, anticipating cosmic disaster, resurrection of the dead, a last judgment of 
all people, postmortem rewards and punishments, and a new heaven and a new earth, 
culminating in the descent of the new Jerusalem to the earth, the dwelling place of 
God. Revelation cannot serve as the sole source for determining what an apocalypse is 
or what an apocalyptic worldview entails. In the same way, the study of apocalyptic 
has begun with the Book of Daniel, leading to a neglect of earlier apocalyptic material 
(Schmidt, 1969:4). This neglect should be addressed by including all Jewish and 
Christian texts with an apocalyptic intent in research. 
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2012:3). 18  Apocalypticism comprises a literary genre, a set of 
eschatological concepts, as well as a world-renouncing lifestyle 
(Boyer, 2013:1.1).19 While eschatology reflects on the end of the old 
aeon, apocalypticism reflects on the new aeon and what it will entail. 
The Hebrew prophets awaited the revelation of God's salvation in 
the same terms as God’s revelation to Moses in order to save God’s 
oppressed people in Egypt (Hayes, 1959:41). However, after the time 
of Deutero-Isaiah, Haggai and Zechariah, the Jews accepted that God 
is probably not going to save them in history and salvation is repaired 
to the future, leading to a new form of eschatology (Le Roux 
1988:4).20 A prominent South African scholar on eschatology, Jan du 
Rand, however warns that prophecies in the Old Testament cannot be 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
18  Some researchers like Horsley (2001:123-124) describe the scholarly 
construct, "apocalyptic," as "a highly problematic modern interpretive category" that 
obscures rather than illuminates texts. The argument is discussed in detail in the 
second part, in chapter 9 when it is related to Mark 13. 
19  "Apocalyptic or apocalypticism is a slippery term used in at least three 
different ways: (1) as a type of literature, (2) as a type of eschatology, and (3) as a 
type of collective behavior" (Aune, 2006:1). 
20  "Eschatology" is used to refer to topics relating to the future of the 
individual (death, resurrection, judgment, eternal life, heaven and hell) and topics 
relating to national or corporate eschatology, that is the future of the Jewish people or 
the Christian church (Aune, Geddert & Evans, 2000:47). Underlying the definition of 
eschatology is the assumption that the world will end not in apocalyptic destruction 
but in eschatological transformation. "Then the results of the cumulative work of 
human beings have intrinsic value and gain ultimate significance, for they are related 
to the eschatological new creation..." (Hunter, 2002:53). The most important element 
in eschatological thinking is perhaps the notion that people are conscious of the belief 
that they are living in the last times (Nickelsburg, 2003:120). Texts with an 
eschatological emphasis have several points in common, says Nickelsburg 
(2003:129). One sees one's present situation in need of change, and one's belief in 
divine justice allows one to believe in such a change happening in the present time 
(cp. Van der Watt, 2011:110). Oppression, persecution, suffering, and premature or 
unjust death cry out for divine vindication, while the prosperity of the wicked call for 
divine condemnation. This leads to the belief in a qualitative break between the 
present evil age and a new age, between troubled existence here and heavenly bliss. 
For an important discussion of ethical implications of eschatology, cp. Hunter 
(2002:52-55). 
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related literally only to the future but that it was fulfilled within the 
history of Israel.21 
Le Roux (1988:5) applies Vriezen's work in 1953 to distinguish four 
periods in the eschatological development of Israel. With 
"eschatology" Vriezen literally means knowledge about the end of the 
current period, the present time and the short period to precede the end 
(Le Roux, 1988:2).22 As YHWH had revealed YHWHself in Israel's 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
21  Prof Jan du Rand works within a Johannine perspective. The viewpoint that 
prophecies in the Hebrew Bible are concerned exclusively with the future is the result 
of the consequent literal interpretation followed especially by the Dispensationalists. 
This viewpoint operates from a preconceived category of thought that Israel is an 
earthly theocratic kingdom while the church forms a spiritual kingdom. The Achilles 
heel of the approach is that prophecies in the Hebrew Bible are not only applicable to 
future fulfillment but also to present fulfillment in the situation of the first 
listeners/readers. An allegorical approach reacts to this oversimplified literal 
interpretation by interpreting a historical narrative and even “prophecy” to 
demonstrate a spiritual “truth.” The historical is spiritualized to present a so-called 
deeper meaning, leaving room for an arbitrary interpretation. Typological 
interpretation makes an institution, person or event the type of a certain truth that the 
interpreter clothes with symbolic meaning. Another approach is the ecclesiological 
interpretation where Israel as the people of God in the Hebrew Bible is applied 
without any further qualification to the new people of the New Testament, or the 
people of the new covenant. Each approach of interpretation functions from certain 
points of departure (Du Rand, 2013:42-45). 
22  Several scholars have critiqued the concept of “time” in ancient cultures. 
Malina (1989:5-6) writes that modern time is abstract and future-oriented, while 
traditional time is either experienced or imaginary, and present-oriented. Modern time 
is linear and separable, while ancient time is cyclical and procedural. Industrialized, 
technologized Western culture measures time in terms of future goals or schedules. 
Modern time is "non-person" and "non-organic," that is to say, the individual must 
adapt to the time-schedule rather than vice versa. Ancient time is the opposite, being 
moulded to personal need. The only consideration in deciding what should be done is 
whether or not it is felt to be the right thing for doing it. Mark and his community 
were likely to have shared this ancient, traditional view of time (Smith, 1996:131). 
Frey (2011:28-29) warns that a too simplistic conjecture of time in the ancient period 
may become a stumbling block to understand ancient texts as ancient and modern 
time concepts are not totally in contrast. He refers to the "emotional" aspect of time, 
where time appears short in case of urgency, and long and never ending if something 
is preceived as boring and uninteresting. Temporal expressions can be used to express 
or enhance urgency, and the "truth" of such an expression is not simply in 
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history in the past, Hebrew prophets expected a divine eschatological 
intervention within their own history (Koch, 1988:136). In this way, 
eschatology is not a coincidental addendum but an essential and 
integrative part of the faith in the God of the Hebrew Bible. Le Roux 
distinguishes between: 
Ø A pre-eschatological period, before the time of the classical 
prophets, when the future was described in terms of the past. For 
ancient humans, the past is seen as in front of them and the 
(unknown) future behind them, and there is no other way to 
reach the future than through the past. In this way, Amos speaks 
about the Day of YHWH (cp. Amos 1:14; 2:16; 3:14; 5:18; 6:3; 
8:3; 8:9; 9:11); 
Ø An awakening eschatology, with Isaiah and Jeremiah, describing 
a new people and kingdom comprising the whole world;23 
Ø An actualizing eschatology, with Deutero-Isaiah, 24  viewing 
Israel as the light sent to the nations, and the heathen nations as 
partners of salvation (Isaiah 42:6; 49:6; 51:4; cp. also Isaiah 9:1; 
10:17; Qohelet 4:18);25 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
correspondence with some "objective reality," and this should be kept in mind when 
looking at the "reality" of eschatological statements. 
23  "Kingdom" refers to "style of ruling" or "ruling style," and it is an 
imaginative act of pondering how this world would be if God were actually seated 
down here ruling from a human throne. How would God's ruling style differ from that 
of a human emperor? (Crossan, 2012:119). 
24  Isaiah is connected to Amos, Hosea and Micah because they operated within 
the same tradition, while Haggai, Zechariah and Trito-Isaiah continues the tradition of 
Deutero-Isaiah. 
25  For Israel's prophets, the expected future of the eschatology remained this-
worldly, in contrast to the apocalyptic writers that speak about postmortem rewards 
and punishments. This accounts for the most fundamental difference between 
prophetic and apocalyptic eschatology (Collins, 1974a:32; Murphy, 2012:7; cp. 
Hanson, 1976:28), although some of the important themes characterizing Israelite 
prophecy, like the intervention of the transcendent God of Israel in the history of 
God’s people and God’s reward of the faithful among God’s people and persecution 
of the unfaithful, determine apocalyptic eschatology. 
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Ø An apocalyptic-eschatological period, consisting of a dualistic 
eschatology with a division between God and his creation 
instead of the unity that characterized this world (time and place) 
and action (God's working) in earlier eschatology (Frey, 2013:2). 
Now a new kingdom is awaited stretching past time to eternity, 
and God is not the only acting agent anymore but other agents 
are also introduced (cp. Auffarth, 2013:1).26  
Throughout prophetic eschatology, the new is expected in terms of 
the old, with Hosea portraying a new entrance into the Promised Land 
(e.g., 2:15-17), Isaiah depicting a new David ruling over Zion (e.g., 
16:5), Jeremiah concluding a new covenant (31:31-34), Deutero-Isaiah 
expecting a new exodus (e.g., 43:16-21), and Daniel a new kingdom 
(the fifth kingdom in Daniel 2). Salvation history remains the norm for 
the expectation of what would happen at the end of times, and that is 
true for developments within the rest of Jewish apocalyptic literature 
as well, as demonstrated in the Book of Daniel. 
Disappointment with the non-realization of prophesies about God's 
expected salvation within Israel's history led to a reinterpretation of 
prophesies in terms of Robert Carrol's "cognitive dissonance" (Le 
Roux, 1988:19) occurring when cognition and event do not coincide.27 
For instance, Van der Watt (2011:112) refers to God's promises to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
26  Three aspects of the kingdom of God in Jewish (and Christian) literature can 
be identified: the kingdom as an eternal fact, as a manifestation in the present life of 
humans, and as a consummation still to come (Telford, 1999:75). With the demise of 
the kingdom of Israel, a new consciousness arose of a heavenly kingdom 
accompanied by an apocalyptic expectation that history as such could not deliver this 
kingdom of peace ( ֙םולָֹשׁ) but that this kingdom would have to break into the present 
order from outside, that God would announce the kingdom with the coming of the 
end. This expectation was reflected during the inter-Testamental period in several 
writings (e.g., 1 Enoch 1-35; Psalms of Solomon 17-18), parallel to the apocalyptic 
expectation of an earthly kingdom (1 Enoch 37) (Du Rand, 2001:113). 
27  Cp. discussion in Leon Festinger’s article, Cognitive Dissonance Theory, 
scholar.google.co.za/scholar_url?hl=en&q=http://comp.uark.edu/~lmeade/Communic
ation/persuasion_files/Cognitive%2520Dissonance%2520Theory.doc&sa=X&scisig=
AAGBfm2wy3hC-j5WNMAPrh9MtgP6E6t4lQ&oi=scholarr&ei=Grx8Us2QHMuR7 
AbAloDwDw&ved=0CcsQgAMoAjAA, accessed 2013.11.08. 
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Abraham of a land of his own and many children (Genesis 12:1-3, 7, 
15). The potential of future generations, writes Van der Watt, gives 
meaning to the future and forms a fixed point of orientation. That the 
promises will realize in the future is based on "the covenantal 
promises of God," because of his presence with his people. 
Genealogical thinking thus establishes a pattern wherein the 
conviction of promise and fulfillment is firmly grounded, "confirming 
the truthfulness of God and cementing the covenantal relationship" 
(Van der Watt, 2011:112-113). Cognitive dissonance is dissolved 
through the social support of a group sharing the same values and 
ways of thinking and reinterpretation of what caused the gap between 
eschatological expectation and realization (Le Roux, 1988:22). In this 
way the fall of Jerusalem and rebuilding of the temple was 
reinterpreted.28 
Eschatological expectation grew out of future hope but developed to 
the boundary between two distinct aeons where it gazes into the abyss 
in which civilizations would be destroyed as a condition for the 
coming of the totally new of God's revelation outside of history.29 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
28  "The apocalyptists came to the shocking conclusion that since the fall of 
Jerusalem in 587 BCE, God was relatively absent in history. This rude awakening did 
not come from a specific theory but was based on their experience of history. The 
apocalyptists experienced more and more the absence of God from that stage of 
history in which they themselves lived. God no longer miraculously intervened in the 
history of His people as in the former days" (Le Roux, 1981:55). Nickelsburg & Stone 
(2009:55) defined the temple as the “earthly sacred space where God’s glory dwelt.”  
29  Collins (1974a:37) does not agree that the worldview of apocalypticism 
turns around two aeons of “now” and “then,” but rather around the two levels of 
“here” and “there.” "... if we regard the world view of apocalyptic as a two-story 
universe rather than as a theory of two world ages, we can see that revelations of 
heavenly secrets ... are not irrelevant to the eschatology of these works" (Collins, 
1983b:73-74). Keel (1972:22-23) provides depictions of the two-storey universe in the 
ancient world. Stahl (1994:18) proposes that the periodization of history did not come 
from the experiences around the changes of world powers ruling over the oikoumene 
but "aus der Beobachtung der Gültigkeit astronomischer Gesetzmässigkeit." "Auch 
bei der Interpretation der Texte der Danielbibliothek muss immer ein möglicher 
Zusammenhang zu astronomisch-astrologischen Vorstellungen eingerechnet und 
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It is important to emphasize that eschatology is the doctrine of 
"ultimate" things rather than of "last things" (Thomas, 1997:53-60). In 
present times, it is used to refer to beliefs and conceptions about the 
end of history and the known order and the total transformation of the 
world (Aune, 1996:594).30 This eschatology is cosmic in character and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
gegebenfalls reflektiert werden" (Stahl 1994:19). It is not possible to prove this 
hypothesis from existing apocalyptic texts; cp. Popovic (2013:8). 
30  Not all agree with this viewpoint. Van Eck (2008:568-569), e.g., prefers to 
identify "eschatology" with "kingdom of God" and claims that Mark 13 utilizes the 
apocalyptic genre to legitimize a specific understanding of eschatological events in 
Jesus' person, ministry and teaching, in the sense that the coming of the Son of man in 
the Gospel must be understood as God's vindication of Jesus after his death, by 
resurrecting him. Jesus is not coming back in the clouds; he came back through the 
resurrection, according to this viewpoint. Eschatology does not refer to the (imminent) 
expectation of the end of the world, an event that will take place somewhere in the 
future, and Van Eck does not accept that it refers to a cataclysmic event. He argues 
that this way of defining eschatology is based on the modern Western notion of linear 
time. For this reason, Western interpretation of eschatology focuses on the 
disappointment of the non-realization of the second coming. Balabanski (1997:4-10) 
and Malina (2002a:50-53) call this form of eschatology a modern construct, the so-
called "Received View." Malina bases his evaluation of the notion "eschatology" as a 
modern construct on the conviction that the meaning of language is determined by the 
social structure of that specific language and, in the case of "eschatology," on the 
social value of time (Malina, 2002a:51). Anthropological and cross-cultural studies 
show that people in the first century Mediterranean world did not understand time as 
linear and future-directed, "but rather markedly present-orientated, with past second 
and future third. An event that was about to happen was forthcoming, a sort of 
expanded present rooted in a process launched in the present. If some 'end' were 
coming soon that is only because of what was under way in the present" (Malina, 
2002a:51; cp. Malina, 1989:1-31; Van Eck, 2011:67). The documents of the New 
Testament were also the result of a high-context society (cp. Malina, 2002b:5). People 
living in high-context societies socialize in such a way that all other people 
understand and behave in the same way to such an extent that it is never necessary to 
spell out what they do. For this reason, the Mediterranean person's understanding of 
time as present-oriented (and not future-oriented, as modern Western people 
experience time) is "mystified" in their documents (Malina, 1991:20). By 
understanding eschatology as referring to events in the future implies that one uses an 
ethnocentric or anachronistic reading of the documents of the New Testament. This 
way of thinking connects with how Aune (1986:87) defines the function of the 
apocalyptic genre of Mark 13: to legitimize the transcendent authorization of the 
message; by mediating a new actualization of the original revelatory experience 
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extent and the central foci are the judgment of sinners and the 
salvation of the righteous (Boyer, 2013:2.2.2).31 The emphasis is on 
the future series of events that are linked in some way to the present 
(Aune, 1996:594). But to understand eschatology, it is important to 
realize that the author understood that he and his addressees were 
already living in the end-times (Van Rensburg, 2011:472). The arrival 
of the last days, however, does not imply that the end had come. The 
last days had been inaugurated with the coming of Jesus, but final 
salvation for God's people and judgment for their enemies was yet to 
take place at some later stage in redemptive history (Phillips, Janse 
van Rensburg & Van Rooy, 2012:4). Their present experiences of 
salvation are part of the end-time reality because eschatology is not 
merely futurology but a mindset for understanding the present within 
the climaxing context of redemptive history (Beale, 1997:17-18). The 
book of 1 Enoch (1 Enoch 1-36; 91 to the end of the book) also uses 
the definition of qes to refer to an end in terms of a transition to a next 
period (Collins, 1974a:26-27). 
Jewish "apocalypticism" refers essentially to a worldview which 
originated somewhere in the third century BCE and centered on the 
expectation of God's imminent intervention into human history in a 
decisive manner to save God’s people and punish their enemies32 by 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
through literary devices, structures and imagery, which function to conceal the 
message which the text reveals; so that the recipients of the message will be 
encouraged to modify their cognitive and behavioral stance in conformity with 
transcendent perspectives. 
31  Michael Stone wrote an important article in 1976, "Lists of Revealed Things 
in the Apocalyptic Literature," where his lists demonstrate that eschatology is one of 
many things revealed in apocalypses but, although apocalyptic literature demonstrates 
a wide range of interest, eschatology is always present in some form and is often 
central. Cp. Nickelsburg's (2013:3) discussion of Stone's contribution, especially his 
emphasis that apocalyptic bore some of the characteristics of Israelite wisdom 
literature, a point already made by Gerhard von Rad in 1960. 
32  DiTomasso (2011:229) provides a powerful critique of the apocalyptic 
mindset: "Apocalypticism gives full rein to revenge fantasies," he writes. It is a 
worldview that is inherently poisonous, an adolescent reply to the nuances and 
ambiguities contained in the challenges that the world poses to individuals 
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destroying the existing fallen cosmic order and by restoring or 
recreating the cosmos in its original pristine perfection (Aune, Geddert 
& Evans, 2000:46).33  
Hilton (1995:99) remembers H.H. Rowley stating in 1942 - during 
the Second World War - that a time of crisis always results in an 
awakening of apocalypticism. In the same sense, Käsemann remarks 
that apocalypticism is the mother of all (Christian) theology, and when 
Koch (1972:14) quotes Käsemann he points out that this marked the 
beginning of modern interest in the subject of apocalypticism (cp. 
Boyer, 2013:2.2). Koch's remark shocked many German theologians 
who accepted Bultmann's negation of any connection between 
Christian eschatology and Jewish apocalypticism. At the same time 
Pannenberg published his lecture about the philosophy of history 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
(DiTomasso, 2011:236). It inevitably leads to the dehumanization of the Other, of all 
who disagree with the apocalyptic way of thinking (DiTomasso, 2011:240). 
DiTomasso does not qualify his value judgments with sufficient references to texts. 
33  Jewish apocalypticism shares with the authors of the Hebrew Bible the 
notion of salvation history, of a transcendent and sovereign God existing independent 
of creation in unchangeableness, who may intervene at God’s will in the affairs of 
humankind and especially for the sake of God’s chosen people. This theological 
construct determines the way history is interpreted, and different emphases in the 
theological construct led to differences in the way the Deuteronomist (editor or 
compiler of the books of Deuteronomy, Joshua, Judges, Samuel, and Kings) and 
Chronist (editor of Ezra, Nehemiah, and Chronicles) wrote their representations of 
YHWH's "history" with YHWH’s people. The theological construct of history is 
based on faith in YHWH and YHWH’s willingness to interfere in the affairs of this 
world (Brueggemann, 1997a:119 speaks of a “testimony” when Israel refers to their 
history). Because of God, categories like hope, faith, trust or obedience therefore 
become part and parcel of the relationship that people have with the future (Van der 
Watt, 2011:113). Nürnberger (2012:971) objects to this worldview and writes that 
science and religion are based on totally different, incompatible and incomparable 
metaphysical assumptions that do not operate on the same level of validity. The 
Christian tradition got stuck in a pre-scientific worldview and this worldview, in his 
opinion, has become progressively more obsolete as scientific insight advanced. The 
relationship is asymmetrical, with faith losing its credibility and science losing is 
transcendent foundations, and the consequence is catastrophic for faith. There is in 
this viewpoint no basis for speaking of a transcendent God becoming involved in the 
history of humankind. 
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wherein he describes apocalypticism as an essential link in the 
development of genuine historical comprehension. Frost (1952) and 
Plöger (1959; his work was only in 1968 translated into English) 
worked in the tradition of Rowley (1944) alongside Von Rad 
(1965:301-305), who made the famous remark that apocalypticism 
grew out of the wisdom tradition, and this movement led to attention 
being given to the phenomenon of apocalyptic literature (Boyer, 
2013:2.3; Pearson, 2000:1).34 Modern interest has to do with events in 
the modern day threatening to annihilate humankind (Russell, 1971:5; 
Oswalt, 1999:370). Modern humans doubt the sanity of their world 
when events are as abnormal as the killing of 200 000 people between 
1980 and 1985 in Uganda (Nouwen, 1987:24), or the killing of a 
million people within a hundred days after the death of the Rwandan 
president in April 1994 (Krog, 2000:1-6). Apocalyptists formulate a 
new philosophy of history that enables them to incorporate such 
events and transcend it. Hengel (1974:183) speaks of a "theology of 
history," a philosophy of history that consists of a particular way of 
giving meaning to the passage of time (Henze, 2005:207). 
Apart from Russell's sociological explanation for (modern) interest 
in apocalypticism, Collins (1984b:1, 12-13) provides some intellectual 
reasons. Wellhausen's view of Israel's history dominated theological 
thinking during the first half of the twentieth century, a view that 
detracted apocalypticism of any value.35 Collins (1984b:13) describes 
this view as a negation of genuine faith depicted in the Hebrew Bible 
and judges that the shift in theological-historical thinking enables 
modern theology to evaluate apocalypticism with new eyes. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
34  "Jewish wisdom and apocalypticism cannot be clearly separated from one 
another" (Nickelsburg, 2005a:19). 
35  Adolf Hilgenfeld who insisted in 1857 that the essential qualities and inner 
unity of apocalyptic could be understood only through the historical investigation of 
its origins preceded Wellhausen. He treated apocalypses with sympathy and respect, 
in contrast to Wellhausen (Hanson, 1983:4). 
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Researchers are asking two questions: What is apocalyptic, and 
where did it originate? These questions are concerned with the 
definition and origins of the phenomenon. 
Historical information for the period of the originating of Jewish 
apocalyptic (300 BCE - 200 CE) is scarce and many questions about 
this period cannot be answered. It is unknown who created the 
literature or who read it, or even what the influence of apocalyptic on 
(certain parts of) the Jewish society was, and it is possible only to 
present conjectures as answers to these questions. To list the 
characteristics of apocalyptic literature is also difficult due to the 
diversity of texts that exist, and some researchers are of the opinion 
that the most responsible way of defining apocalypticism is to work 
with individual texts (as will be demonstrated in chapter 5), because 
when the lists of characteristics found in apocalyptic are compared 
with individual texts no one text satisfies all the requirements. What 
follows is a systematization of the phenomenon of apocalyptic by 
discussing its characteristics leading to some important distinctions 
that need to be made if one wants to describe the phenomenon without 
further misunderstandings, before a study of the attempts to define the 
phenomenon is done. Then an attempt will be made to present a 
phenomenology of apocalyptic and apocalypticism. 
2.2 Characteristics of apocalypticism 
Several researchers (Von Rad, 1965:301-302; Vorster, 1986:158-159; 
LaCocque, 1988:88; 2002:117; Verhoef, 1993:83; Murphy, 2012:14) 
list the most prominent characteristics of an apocalyptic worldview as 
containing revelations given by supernatural, otherworldly mediators 
to a human recipient relating to salvation and redemption from the 
pains and problems of the present world.36 The great majority of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
36  The term "supernatural" is not really appropriate due to the modern 
association of the term. For people inhabiting the ancient world, heaven and hell were 
part of a single, continuous universe, not as for modern people for whom "spiritual" 
places refer to an unknown dimension removed from our reality. "Unseen" is a 
substitute for "supernatural" because the seer sees the unseen, as granted by God. 
38	   	  
apocalypses are quietist in the sense that they expect the world to be 
changed by divine intervention rather than human action (Collins, 
2005b:137; Nel, 2000:73-82).37  Apocalypticism in many instances 
also verbalizes an expectation of life after death expressed in terms of 
a lasting kingdom, born of the demand for justice which is so often not 
seen to be done in this world (Collins, 2005b:163). The visions are 
characterized by a wide intent and by elements of phantasy.  
The essence of apocalyptic hope is that the new order is ultimately 
brought about by divine intervention, a new order that is not 
necessarily depicted in terms of otherworldly characteristics (Collins, 
2005b:138). Apocalyptic writers recognized that individuals 
sometimes make decisions that are shaped by forces that they do not 
understand and with effects that go far beyond anything that they 
intended, although this does not imply that a blind fate or determinism 
reigns (Collins, 2005b:163).38 
In this worldview, salvation is initiated from the supernatural space. 
The main political impact of apocalyptic literature lies not in any 
program designed by humans but in believers' rejection and 
condemnation of the present order with the expectation that divine 
intervention will change the present order into one favorable to the 
faithful (Collins, 2005b:139). Many careful and exact computations of 
dates for future events are then found as a means to encourage 
believers with the secret knowledge of the date of salvation. 
Apocalypticism is also characterized by eschatological impatience. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Whenever "supernatural" is used it should be read in a qualified sense due to our 
inadequate terminology when it relates to the spiritual. 
37  The Book of Daniel shares the quietist stance in the sense that it does not 
support human efforts to overthrow foreign oppressive forces; cp. Daniel 11:34's 
reference to "little help," even though many Jews will be scheming in support of Judas 
Maccabeus. 
38  Activities in heaven generate physical consequences on earth and earthly 
events are mirrored in heaven, according to the apocalyptic worldview. War on earth 
between different nations implies war in heaven between the angels of the nations in 
the heavenly council (Wink, 1998:15). 
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Apocalyptic consists of an eschatological dualism with a clear 
differentiation between two aeons, the present contra the eternal; the 
reign of the evil contra triumphant salvation; the earthly and death 
contra the heavenly; the unrighteous and evil people contra the elect 
and righteous; and a thisworldly space contra an otherworldly space 
(Auffarth, 2013:1; Kippenberg, 2013:1).39 An important element is 
that the procedure and process leading to the end is predetermined. 
In many instances apocalypses are pseudonymous,40 as a result of the 
authors' need to vindicate their credibility and authority (author-ity) 
with their readers (Hanson, 1979:9).41 It is also kept secret and not 
even the author is supposed to understand the full extent of the 
meaning of the revelation.42  
Symbolism of figures (three, four, seven, ten, etc.) plays an 
important role in several apocalypses. 
Apocalypticism attaches to angels an important role as messengers 
of God and their task is to take care of the interests of believers; 
"believers" are defined as faithful members of the apocalyptic sect 
sharing the same apocalyptic convictions. 
Hanson's (1979:6) warning is valid that the value of these lists is 
limited because of the diversity found in apocalyptic texts (as 
indicated above). What is important is to realize that the list of 
characteristics does not determine the social and historical matrix of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
39  Cp. Nickelsburg (2003:170) for a discussion of Qumranic dualism. 
40  The surviving apocalypses are pseudonomous and it is such a constant 
feature that apocalyptic literature has sometimes been referred to as pseudepigrapha 
(Comfort & Elwell, 2001:69; Anderson, 2002:200; Boyer, 2013:2.1). 
41  Exceptions are the book of Revelation and the second-century Christian 
Shepherd of Hermas. All Jewish apocalypses are pseudonymous. Apocalypses are 
attributed to heroes such as Moses, Abraham, Ezra, and Enoch. The attribution of an 
apocalypse to an ancient hero lends legitimacy and status to the work (Aune, Geddert 
& Evans, 2000:46). 
42  Davies (1985:120, and Von Rad, 1965:308 referring vaguely to it) suggests 
that apocalyptic might have eventuated Gnosticism because of the value apocalyptic 
attaches to esoteric knowledge. In Gnosticism the art of prediction and the decoding 
of predictions are important (Hanegraaff, 2013:1). 
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an apocalypse, implying that the essential character of apocalyptic 
cannot be elucidated.43 To describe a text as apocalyptic without 
further qualification is to explain the obscure by using the even more 
obscure and it causes more problems than what it solves.  
Apocalyptic can be described as a crisis phenomenon44 where the 
values and structures of a minority or disenfranchised group have lost 
the meaning of its existence that needs to be replaced with a new 
system of meaning, partly due to the injustices done to the minority 
group by a powerful individual or group (or at least so in the 
perception of the minority group). In this way the minority becomes 
even more alienated, a marginal group or substructure living in 
conflict with the majority and its values. For this group, the meaning 
of life consists in the dawning of a new world where God will judge 
the majority.45 "An apocalypse is ... designed to be the revelation of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
43  Hanson (1979:6) asks what the utility and benefit of such lists are and he 
discusses a list provided by D.S. Russell describing the characteristics of apocalyptic 
in terms of transcendentalism; mythology; cosmological orientation; a pessimistic 
worldview; dualism; division of time in eras; numerology; pseudo-ecstasy; artificial 
claims of inspiration; pseudonymity; esoterism; unity of history; concept of cosmic 
history; speculation about the sources of evil in the world; conflict between light and 
darkness, evil and good, God and Satan; the concept of the son of man; the possibility 
of life after death; and individualism. In what way can such a description contribute to 
a better understanding of apocalyptic?, is Hanson's concern. In any event, what is 
important in discussing two different phenomena is not the ways in which they agree 
but the ways in which they disagree with eath other. To demonstrate the principle, a 
human being and an animal share most of their bodily traits including their ability to 
procreate but their differences place them on different planes with the human being 
capable of intelligent discourse and production (prof Jan van der Watt in conversation, 
16 October 2013). 
44  The Master Paradigm of the SBL Study Group of the Genres Project 
(1979a:5-8) proposes as one of the thirteen main features: 7. Eschatological crisis, in 
the form of: 7.1 Persecution, and/or 7.2 Other eschatological upheavals (disturbing the 
order of nature or history), which refers to an objective crisis experienced by a 
specific group of people. Hellholm (1986:27) proposes that the Semeia 14 definition 
be emended by adding that an apocalypse is “intended for a group in crisis with the 
purpose of exhortation and/or consolation by means of divine authority.” 
45  This is Larue's (1968:3) contention, that "The fundamental theological 
problem confronting the apocalyptist is theodicy. The struggle between good and evil 
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the divine revelation as this takes place in the individual acts of a 
coherent historical pattern" (Koch 1972:33). Or in Hanson's (1995:10) 
words, "... apocalyptic eschatology is the mode assumed by the 
prophetic tradition once it had been transferred to a new and radically 
altered setting in the post-exilic community."46  
Shively (2012:98-105) follows another approach when she 
designates topoi of apocalyptic in order to establish a template and she 
uses the Book of Daniel in order to place it in dialogical relationship 
with 1 Enoch, Jubilees, the Testament of the Twelve Patriarchs, 1QM, 
11QMelch, the Testament of Solomon, and the Gospel of Mark. The 
three topoi she identifies are: the persecution of the righteous, the 
activity of heavenly beings, and God's judgment.47 She (2012:138-
139) finds that the apocalyptic compositions she studied provide an 
imaginative lens for viewing the problem presented by the persecution 
of God's people, for revealing the dimensions of the activity of 
heavenly beings in human struggles, and for revealing that the end of 
the struggle against evil powers is fixed because God has determined a 
day of judgment when the evil spirits and their leader, and the human 
beings they empower, will be removed. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
experienced in human life is a microcosmic manifestation of a macrocosmic 
phenomenon." Larue (1968:3) mentions that the Syrian king Antiochus's oppression 
of faithful Jews during the second century BCE became the catalyst for apocalyptic 
thought patterns. The roots of these thought patterns lie in Israel's sacral history. 
Antiochus' persecutions led to " a failure of nerve, a despair of man's ability to effect 
the kingdom of God through his own efforts and a conviction that the situation could 
only get worse until God himself broke in to terminate the present evil age and 
inaugurate the ideal" (Larue's, 1968:3). 
46  In this way, apocalyptic creates a double narrative in order to interpret 
reality and history, and formulate its hope for salvation. The double narrative consists 
of the known salvation history underlying the writings of the biblical prophets but 
supplemented with a narrative based on a "private revelation," many times by way of 
a heavenly messenger and that provides information about the salvation of an elect 
group, the initiated group of apocalyptic believers. 
47  Shively (2012:99) argues that Collins (1984b:6) establishes the same topoi: 
final judgment, destruction of the wicked, activity of heavenly beings, and 
persecution. 
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Much remains obscure about the precise historical and social settings 
of apocalyptic writings, and this will remain the case if new and 
conclusive evidence does not become available. Collins (2005a:66) is 
however of the opinion that progress has been made over the last 
thirty years to better understand the social setting. On the one hand, 
the nuances that characterize the individual apocalypses have been 
distinguished and appreciated in order that the apocalypses are not 
lumped together without further ado, as happened in the beginning of 
the research. And on the other hand, these differences are appreciated 
as not incompatible with shared symbolism, ideas, and literary 
techniques that distinguish these works from other writings of the 
time, such as Jesus Ben Sirach and 1 Maccabees.48 What is important, 
is that the coherence of the corpus as well as the distinctive features of 
individual books are kept in view. The temptation must also be 
resisted to construe differences between apocalypses as necessarily of 
a conflicting order. Each apocalypse has its own distinctive emphases, 
but that does not imply that the different apocalypses were engaged in 
ideological warfare with each other. They share the same enemy in 
cases of historical congruity, the challenges that Gentile rule posed for 
Jews, and the demands it presents to Jewish faithfulness (Collins, 
2005a:66). 
Researchers agree that Jewish apocalypses were written or revised 
during times of social or political crisis, though these crises might 
have been perceived rather than existing as real crises (Aune, Geddert 
& Evans, 2000:47). In 1959, Plöger (1968:24) already discerned a 
split in the postexilic Jewish community into two divisions, the 
theocratic party consisting of the ruling priestly aristocrats, who 
interpreted prophetic eschatology in terms of the realization of the 
ideals of the Jewish state, and the eschatological party consisting of 
the forerunners of the apocalyptists and who awaited the fulfillment of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
48  As can be seen in later discussions of the genre of apocalyptic, where 
diverse settings for apocalypses are indicated. See discussion below, 2.4. 
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the eschatological predictions of the prophets. 49  More recently, 
Hanson (1975:34) argues that apocalypticism is a natural development 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
49  Researchers make a distinction between prophetic eschatology and 
apocalyptic eschatology, which serves a useful function of emphasizing the 
continuities as well as the changes in Israelite-Jewish eschatological expectation 
(Aune, 2006:4). Prophetic eschatology was an optimistic perspective, which 
anticipated that God would eventually restore the originally idyllic conditions by 
acting through historical processes. Apocalyptic eschatology regards the future as 
breaking into the present (Aune, Geddert & Evans, 2000:47). The priestly aristocrats 
expected the fulfillment of their religious needs in the establishment of a Jewish 
monarchy and they spent their energy in realizing that ideal, while apocalyptists 
became disillusioned with the possibility of any satisfactory political or military 
solution to their need for salvation. "Fulfillment" is interpreted in terms of the group 
or an individual's needs and the possible solving of that need. Van der Watt's 
(2011:114) insight is important, that the experience of promises being fulfilled paired 
with the conviction that God will keep God’s promises created "dynamic possibilities 
for new or reformulated promises and promises which inter alia formed the basis for 
the development of the eschatological expectations of the people of God." The 
scholarly debate surrounding the specific characteristics of prophetic and apocalyptic 
eschatology demonstrates that there is no consensus regarding definitions (cp. essays 
in Grabbe & Haak, 2003; Jindo, 2005:412-425; DiTomasso, 2006:413-418; Hicks-
Keeton, 2013:111). Not all prophetic-eschatological promises were fulfilled, with 
some only partially and others not at all. Sometimes a promise was also fulfilled in an 
unexpected way. Van der Watt (2011:128) refers to Jesus as an example of the partial 
fulfillment of prophecies in the Hebrew Bible. In his fulfillment of these 
eschatological expectations of restoring a true relationship with God (diakoiusunē), 
Jesus utters new prophetic words, that people will be raised in the last days and that he 
will prepare a place for them in the house of his Father. Within the process of the 
fulfillment of Scriptures, he generates new prophetic words that point to the future. "A 
sort of cyclical movement of new prophecy born out of the fulfillment of previous 
prophecy becomes apparent in John in a similar manner to what is seen in the Old 
Testament" (Van der Watt, 2011:128). Moltmann (1994:121-122) opens an interesting 
perspective on the question of fulfillment when he writes that Christian theology 
refers in two ways to God's future: on the one hand the fulfillment of creation and the 
history of the glorification of God, and on the other hand of the end of a world of evil, 
sin, and death, of injustice and violence. Revelation 21 refers to the first things that 
have passed before it refers to the things that God makes new. "Apokalyptisch blicken 
wir auf den Untergang dieser Welt, eschatologisch auf die Auferstehung der neuen 
Welt Gottes. Beides gehört zusammen" (Moltmann, 1994:121-122). Should we only 
concentrate on the goal of all things made new, we become optimists denying the 
reality of tears and suffering. Should we concentrate only on the end of all things, we 
44	   	  
of Israelite prophecy originating in the struggle between visionary 
prophets and hierocratic, Zadokite priests which took place from the 
sixth to the fourth centuries BCE (cp. Vermes, 2010:122-123). 
Barker's (1977:325) comment is worth mentioning, that most 
researchers utilize the Book of Daniel as point of departure and 
method of approach when describing apocalyptic. 50  The Book of 
Daniel, however, does not contain all the features ascribed to 
apocalypticism. Its list of characteristics is limited and Russell 
(1992:104) adds that the problem in compiling a list of features found 
in apocalypticism always entails simplifying a highly complex 
phenomenon. 
2.3 Important distinctions 
A useful distinction grew out of the discussion between scholars to 
define a literary genre (apocalypse), a social ideology 
(apocalypticism), and literary ideas and motives (apocalyptic 
eschatology).51 Apocalypse is a text, while apocalyptic perspective 
refers to a point of view used to experience and interpret reality. An 
apocalyptic movement is a grouping within the society, while 
apocalyptic refers to a phenomenon or ideology (Vorster, 1986:158).52 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
become pessimists that do not realize God's grace that is new each morning. 
"Weltuntergangsapokalyptik ist ebenso unchristlich wie naiver Fortschrittsglaube. Sie 
ist in Wahrheit nur dessen Kehrseite" (Moltmann, 1994:122). 
50  To mention just one researcher limiting apocalyptic research to Daniel, "Das 
Buch Daniel ist das einzige apokalyptische Buch des AT. In der Gattung der atl 
Apokalypen gehören auch die in Jes 24-27 vorliegende Jesaja-Apokalypse und die 
sog. Kleine Apokalypse in Jes 33" (Zenger, 1998:458). 
51  Apocalyptic eschatology is the narrative theology characteristic of 
apocalypses, centering in the belief that (1) the present world order, regarded as both 
evil and oppressive, is under temporary control of Satan and his human accomplices, 
and (2) that this present evil world order will shortly be destroyed by God and 
replaced by a new world order corresponding to the perfect world of the Garden of 
Eden before the fall (Cook, 2004:170-171; Aune, 2006:4). 
52  Beasley-Murray (1986:39) allows that it is legitimate to speak of an 
apocalyptic movement, as it is possible to speak of a prophetic movement, but warns 
that the apocalyptic movement embraces a wide range of emphases within the 
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These distinctions do not solve all problems relatied to defining the 
phenomenon of apocalyptic; Martínes (1987:230), e.g., judges that the 
limitation of "apocalyptic" to a literary genre is too reductionist to do 
justice to the subject. Instead of trying to define the subject it might be 
better to describe the phenomenon, and to limit the description to a 
single text at a time. This enables the researcher to compare different 
texts and not to read an apocalypse with a priori perceptions.53 Du 
Toit (personal interview, 19 April 2013) remarks that it is imperative 
to distinguish between a wider and narrower concept of apocalyptic, 
as apocalyptic is being used as a denominator for a compilation of 
Weltanschauungen where for practical reasons several Gattungen are 
brought under one denominator. 
2.4 Genre 
Not all researchers agree that it is possible to refer to a specific genre 
called apocalyptic.54 Fiorenza (1983:295) reminds that Kurt Koch in 
the seventies of the previous century derived the title for his book 
from the observation that researchers stand ratlos vor der Apokalyptik 
(Nickelsburg, 2013:2).55 The correct question that needs to be asked 
but for which no answer is possible is, Did the original readers see a 
new genre when they read an apocalyptic text? If not, they would have 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
preexilic, exilic, and postexilic times and the literature classified as apocalyptic is also 
extraordinarily varied, to be compared to a river fed by many streams from the hills 
that issues into a lake that itself has outlets flowing in various directions. Thus the 
tempation should be resisted, concludes Beasley-Murray (1986:39), to lay down 
axioms of apocalyptic thought as though they were believed ubique et ab omnibus. 
53  Porteous (1979:16) states in relation to Daniel, "Perhaps the wisest course is 
to take the Book of Daniel as a distinctive piece of literature with a clearly defined 
witness of its own ... it borrows from and is coloured by the earlier prophetic 
literature, the Wisdom literature and the Psalms and has its successors in the 
apocalypses ..." 
54  Confusion in terms should be noted. The German Gattung refers to a 
smaller literary unit also called Form. The English genre refers to larger works like 
gospels, a compilation of oracles or epic works, while form refers to smaller units of 
texts. 
55  In his discussion, Nickelsburg (2003:2) criticizes the "flat English title," The 
Rediscovery of Apocalyptic. 
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read the text within the context of literature known to them, that is, the 
context of dreams and prophecies found in the Hebrew Bible, pseudo-
prophecies and interpretation of dreams known in Babylon of the 
second century BCE, and related literature (Auffarth, 2013:2).  
Lücke (1832) used the apocalyptic texts available to him in 1832 
(Daniel, 4 Ezra, 1 Enoch, the Sybilline Oracles) to illuminate 
Revelation. As the century progressed, more texts came to light that 
belonged to the same genre (2 Baruch, 3 Baruch, 2 Enoch, 
Apocalypse of Abraham) (Collins, 1997:77; Vermes, 2000:192). 
Scholars started calling such texts "apocalypses," because they 
resembled Revelation, whose first words are Ἀποκάλυψις Ἰησοῦ 
Χριστοῦ. Ancient texts predating Revelation never called themselves 
apocalypses, but many written afterwards did (M. Smith, 1983:12). 
Collins (1983a:531-548; 1984a:4) along with the team from Semeia, 
as part of the systematic analysis of apocalyptic and related literature 
undertaken under the auspices of the Society of Biblical Literature in 
the 1970s (Collins, 2000:41), describes the macro-genre of apocalypse 
as follows: 
Ø Way of writing - narrative; 
Ø Textual type - revelation writing; 
Ø Genre - apocalypse; 
Ø Sub-genre - apocalypse with an otherworldly journey. 
In this way, apocalypse is defined as a genre "of revelatory literature 
with a narrative framework, 56 in which a revelation is mediated by an 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
56  De Villiers (1983:47) criticizes the SBL-group's genre definition in that it 
never defines or discusses the element of the narrative framework, causing the relation 
between an apocalypse and the genre of narrative not to be cleared up. De Villiers 
judges that there are limited ways that the functions of communication through 
language may take place, through narrative, exposition, argument, and description. 
Apocalyptic texts, in his opinion, do not form a separate genre but it contains a code, 
the sign system of that code, and the perspective as typical features (as the SBL-group 
listed in their paradigm). The apocalyptic characteristics are not the characteristics of 
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otherworldly human being to a human recipient, disclosing a 
transcendent reality which is both temporal, insofar as it envisages 
eschatological salvation, and spatial insofar as it involves another, 
supernatural world" (Collins, 1998a:32).57 
The two main types are (1) apocalypses without an otherworldly 
journey and (2) an apocalypse with an otherworldly journey. Each of 
these is further divided into (a) historical apocalypses (vaticinia ex 
eventu), (b) those containing cosmic or political eschatology with no 
historical review, and (c) those with only personal eschatology 
(Collins, 1979d:13-15). A feature of an apocalypse without an 
otherworldly journey, like the Book of Daniel, is that it always 
presents an overview of history in one form or another, in the form of 
ex eventu prophecy of history, and for this reason it may be classified 
as a historical apocalypse.58 Other features of both sub-genres include 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
a genre because apocalypses can appear in any of the ways he mentioned in which the 
function of communication through language can occur. Revelation and 1 Enoch are 
argumentative, for instance. Apocalyptic texts can belong to more than one genre. The 
mode consists of a historically invariant like narrative, epic, dramatic, or satirical 
writing (Heidel, 1949:12). "Apocalypses do not contain narrative parts. They are 
essentially narrative in character" (De Villiers, 1983:49). SBL indicates 
"transcendence" as the key word in their definition. Cp. Nickelsburg's (2013:3) 
discussion of the SBL Genres Project. Käsemann (1968:100) speaks from a New 
Testament perspective of an apocalyptic paradigm and then refers not simply to 
apocalyptic influence but a constellation of related elements, including the expectation 
of the imminent parousia of the Son of man to judge the world, prophetic enthusiasm, 
bestowal of the Spirit, and Easter as the triggering moment for christological 
development (cp. Jacobson, 1992:403-404). 
57  Otherworldly journeys are not strange to ancient cultures. Homer, e.g.,  
reports the descent of Odysseus to Hades, and an Assyrian dream report tells of a 
prince named Kumarbi who descends to the netherworld. The Persian Book of Arda 
Viraf tells of an ascent; Persian accounts of the ascent of the soul after death are 
widespread (Collins, 2000:44). 
58  To describe an apocalypse as vaticinia ex eventu prophecy implies that the 
researcher is able to determine when the apocalypse was written down in order to 
indicate a part of the apocalypse as a description of historical events and the next part 
as future prophecy or prediction (Anderson, 2002:200). When the apocalypse contains 
a "prediction" of events between the era of the fictional author and that of the real 
author, those predictions will, of course, be accurate, to the degree that the author 
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knows history (Collins, 2000:43). Therefore ancient readers will trust real predictions 
made by the writer (Murphy, 2012:7). Researchers can sometimes date a work by 
determining the point at which the review of history switches from being accurate to 
being inaccurate (Clifford, 1975:24). This happens in an evaluation of the Book of 
Daniel where a second century BCE date is supposed. In the book itself the 
description of historical events is accurate until at one stage it becomes inaccurate. 
And the references to history that occurred in the sixth and fifth centuries BCE are 
also inaccurate. One of the strongest arguments for a late (second century) dating of 
the Book of Daniel is the phenomenon of historical inaccuracies. Inaccuracies include: 
• The siege of Jerusalem was not in the third year of the reign of Jehoiakim 
(Daniel 1:1) -  compare 2 Kings 24 with 2 Chronicles 36:6; 
• The designation of Belshazzar as "king." He was the son and co-regent of the 
ruling king (Daniel 5:1; 7:1; 8:1); 
• Belshazzar was not the last king of Babylon, as Daniel 5:1 suggests. In fact, 
he never was the king; 
• The designation of Darius as a Mede (Daniel 6:1; 9:1; 11:1). No figure with 
his name suits the time frame given in the Book of Daniel; 
• The use of the designation "Chaldeans" for a group of wise men (Daniel 2:2). 
This usage is very late, probably long after the fall of Babylon; 
• The idea that a separate kingdom of the Medes existed that ruled between the 
Babylonians and the Persians (Daniel 6:1). The Persians incorporated the Medes to 
break the power of the Babylonians. The Babylonians, Persians and Medes were 
fellow-tribes fighting each other for supreme power, with the Babylonians and 
Persians in turn ruling over the area surrounding the Tigris and Euphrates rivers; 
• The idea that the Babylonian kings enforced their religious cult on non-
Babylonian citizens of their kingdom (as Daniel 3 indicates); 
• That Daniel would have served the royal court for 65 years is improbable 
(Daniel 1:1, 21); 
• The royal proclamations in Daniel 3:29 and 4:1-37 is historically highly 
improbable; 
• Nebuchadnezzar's insanity (Daniel 4) is impossible as no resources except the 
Biblical tale refer to it; 
• That the three friends would have survived the furnace is impossible (Daniel 
3:24-26).   
Larue (1968:5) in his discussion of the historical inaccuracies comes to the 
conclusion: “Although Daniel is set in the time of Nebuchadrezzar of Babylon it 
clearly belongs to the time of Antiochus IV.” Three possibilities may be given for the 
historical inaccuracies, according to Baldwin (1978:19). The author may have specific 
reasons for providing certain facts that may seem to modern readers to be irrelevant or 
wrong. The author may also have used sources for his information that is not available 
to modern readers. In testing the Book of Daniel for its historical faithfulness, it would 
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that the recipient of the revelation always is a worthy figure from 
antiquity, constituting the pseudonymous character of the 
apocalypse;59 and that it contains a description of one sort or the other 
of how the revelation was received.60 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
be unjustifiable not to test the author against his/her own sources. And thirdly the 
author may have lived such a long period after the events described that he/she may 
only have a vague knowledge of the relevant historical data. A dating during the 
Maccabean period (Maccabean hypothesis) supports the third explanation. The 
question as to the historicity of the Book of Daniel (or any other historical apocalypse) 
only becomes an issue when the researcher's presupposition is that the purpose of the 
book is historiography or chronicle. The genre of apocalypse, however, does not 
belong to the genre of chronicle (De Villiers, 1987:168). The Daniel apocalypse is 
difficult to date because it has been written deliberately to obscure a new historical 
context. Most researchers accept that the book does not contain a historical tractate or 
a prophetic prediction and many researchers come to the conclusion that the Book of 
Daniel was finalized in the period from December 168 to December 165 BCE. The 
book does not refer to the rededication of the temple cult and this allows for the 
terminus ad quem to be established – the date of the rededication was 25 Kislev 165 
BCE (Baldwin 1978:35; cp. the discussion in Collins, 1975b; Haag, 1983; LaCocque, 
1988; Russell, 1989; Van der Woude, 1993). Another apocalypse of the same type as 
Daniel 7-12, a historical apocalypse lacking the description of a heavenly journey 
(Type 1a as identified by Collins and his collaborators) is The Apocalypse of Adam. 
Other examples of such apocalypses are the Animal Apocalypse in 1 Enoch 83-90; the 
Apocalypse of Weeks in 1 Enoch 91-104; Jubilees 23; 4 Ezra (2 Esdras); and 2 
Baruch (Brandenburger, 1980:44; Pearson, 2001:5-6; Anderson, 2002:158; Reynolds, 
2008:49; Knibb, 2009:255-270; Hicks-Keeton, 2013:113). The Apocalypse of Adam is 
a "testament" in terms of its genre, i.e., a testamentary revelation given by Adam 
shortly before his death. Adam reports to his son Seth his experience of a dream 
vision in which three heavenly revealers tell of the subsequent history of the world, 
and especially of Seth's elect progeny, which are the Gnostics (Pearson, 2001:6). Cp. 
Kvanvig (1988) and Anderson (2002:178-180) for a discussion. 
59  "Dass der uns unbekannte Apokalyptiker sein Anliegen pseudonym, also 
unter dem Namen und dem Gewicht einer Autorität der Vergangenheit vorbringt, 
gehört ebenfalls zu den Merkmalen apokalyptischer Literatur" (Brandenburger, 
1981:13). The apocalyptist presents a new eschatological message that listeners might 
find strange and it is risky to publish the message under the author's own name 
because it might be rejected or be found politically unacceptable and punishable. "... 
ebendies stellt er unter die Autorität einer allseits anerkannten Persönlichkeit aus der 
heiliger Geschichte ..." (Brandeburger, 1981:14). 
60  For a complete description of types, cp. Collins (1979a:13-15). 
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The advantage of the definition provided by the SBL-group is that it 
is wide enough to include all documents described as apocalypses. In 
time it might become necessary to define more sub-genres further, as 
Collins (1984b:6; 2005b:129) already did in his distinction between 
historical apocalypses and otherworldly journeys. 
Researchers objected to the definition in two ways. Rowland 
(1982:11) shows that the expectation of a new era of salvation does 
not occur exclusively in apocalypses but the expectation form part of 
Jewish thinking during pre-Christian times. He concludes that it is not 
possible to distinguish an apocalyptic eschatology and this feature 
does not belong to the definition of the genre of apocalypse 
(Nickelsburg, 2013:4). A counter-argument may be brought that even 
if eschatological interests are not exclusive to apocalypses it does not 
imply that it may not be designated as one of the genre's 
characterizing features. After all, the expectation of a new era of 
salvation is not described in unique or exclusive terms and it does not 
form the main feature of the genre. Hellholm (1983:26-27) objects 
that the SBL-definition does not refer to the function of the genre and 
he suggests that the definition should be supplemented with: "intended 
for a group in crisis with the purpose of exhortation and/or consolation 
by means of divine authority" (cp. also arguments in Hellholm, 
2008:247). The problem with his suggestion is that concrete proof 
cannot be given for what is generally accepted by most researchers, 
that apocalypses functioned during times of crisis. Grabbe (1989:27-
37) for one does not accept this deduction and thinks that apocalyptic 
writings were not the product of marginalized groups in crisis but 
rather of visionary groups functioning in the same manner as modern 
millenarian movements, without any causative factors that can be 
indicated for the eschatological viewpoint.  
Collins (2000:41) distinguishes between two types of apocalypses in 
other terms. The first type, the historical type, gives an overview of a 
large sweep of history, often divided into periods, as in the Book of 
Daniel. The overview is presented in the guise of a prediction, much 
of what is prophesied after the fact but which invariably concludes 
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with a real prediction of the end of the known order, a final judgment, 
and the creation of a new world (Anderson, 1987:24; Herzog, 2013:2).  
The second type, the mystical type, describes the ascent of the 
visionary through the heavens, as happens within the Enochic 
literature. Sometimes the heavens are numbered; eventually the idea 
of seven heavens became standard. These two types of apocalypses 
are viewed by researchers as two distinct genres, but several writings 
mix elements of both, and both also attach great importance to what 
happens in the heavenly world and that determines what happens on 
earth, and both also anticipate the judgment of nations and individuals 
(Collins, 2000:41). 
Another, later study group of the Society of Biblical Literature tried 
to determine what the function of the genre is and produced the 
following statement, in rather generalized terms: "Apocalypses ... are 
intended to interpret the present, earthly circumstances in light of the 
supernatural world and of the future, and to influence both the 
understanding and the behavior of the audience by means of divine 
authority" (A.Y. Collins, 1986:7). 61  Aune (1986:87) defines the 
function of the genre apocalypse as follows: "(a) to legitimate the 
transcendent authorization of the message, (b) mediating a new 
actualization of the original revelatory experience through literary 
devices, structures and imagery, which function to 'conceal' the 
message which the text 'reveals,' so that (c) the recipients of the 
message will be encouraged to modify their cognitive and behavioral 
stance in conformity with transcendent perspectives." The revelation 
is expressed "in obscure modes so that the substance of the revelation 
is not clarified once-and-for-all" (Aune, 1986:85). Rather, it becomes 
a vehicle for providing new revelations for the reader. One of the 
generic virtualities of apocalyptic genre is the possibility of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
61  At the same time it should be kept in mind, reminds Senkel (2013:1), that 
apocalypticism expects the time of the world not to be renewed, and counts on a 
transformation, whose law and manner are known to God alone, as it ends. 
Apocalypses measure historical time out of an exclusive interest in salvation, and thus 
represent elements decisive for salvation history, metaphorically, as temporally latest 
and last (eschatology). These last things bear a salvific character. 
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maximizing audience-reader participation in the revelatory experience. 
Most apocalyptic literature has this reveal/conceal-dialectic in some 
form, and Mark's narrative, while not an apocalypse per se, fits this 
rhetorical feature of the genre very well with its apocalyptic 
worldview functioning to determine its contents (Ahearne-Kroll, 
2010:731). 
2.5 Where did Jewish apocalypticism originate? 
Somewhere in the post-exilic period, Jews started thinking in a new 
way about their salvation and the world.62 Their predecessors expected 
the Day of the Lord to bring salvation that would destroy their 
enemies and lead to the establishment of a kingdom for Israel 
comparative to the economic and political advantages of the Davidic 
kingdom.63 Around the third and second century BCE, some Jews 
started expecting something totally new, a future when history would 
be concluded and a new order of things would be introduced. What 
were the origins of this new way of eschatological thinking? And was 
apocalypticism a necessary result of the development of the 
eschatology of the prophets or an unfortunate turn-off from prophecy 
as developed in the Hebrew Bible? In other words, is it a necessary 
and appropriate development or an illegitimate development of the 
prophetic vision? What is the difference between prophetic and 
apocalyptic eschatology? 
How do we move from "books" and a worldview connected to these 
writings to "people," or from "communities of texts" to "communities 
of people?" This is necessary to prevent the referential fallacy where 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
62  The taproot of apocalyptic lies in prophecy, as Hanson (1983:39) 
demonstrates, and the influences giving rise to apocalyptic are to be traced firstly to 
the resurgence of old mythic material long at home in Israelite soil, and secondly to 
the trying circumstances during the post-exilic period. 
63  Interesting enough, the theme of the kingdom of God in apocalyptic thought 
is more centrally important than the figure of a messiah (Aune, 2006:20). The 
expectation of a future temporary messianic kingdom is found only in 1 Enoch 91:12-
17; 93:1-10; 4 Ezra, and 2 Baruch (Aune, Geddert & Evans, 2000:50; Vermes, 
2000:192; Aune, 2006:21). 
	  	   53	  
one provides particularized information that cannot be checked against 
reality.64 Who wrote the apocalypses and who believed in the counsel 
provided by the apocalyptic texts? A book is obviously not an 
intellectual movement or a social group. Nickelsburg (2001:2) states, 
"texts are historical artifacts, created in time and space, by real human 
beings." Ancient documents are not only testimonies of Judaisms or 
movements opposing each other within Judaism but function also as 
artifacts of Judaism, the equivalent of ruins in archaeology 
(Boccaccini, 2005:418; cp. Albright, 1966:142). Behind the book is an 
author (or authors, or a compiler), and Kvanvig (2005:81) notices that 
where there is a "family of books" there is a "family of people" who 
handed them down. These two notions belong together. Given the 
probably large number of manuscripts destroyed through the ages it is 
a sure sign of a vibrant community supporting a text where that text is 
delivered down to modern times. 
Bloch (1949:35) already made the remark that the good historian 
resembles the ogre of the fairy-tale. Where he scents the human flesh, 
he knows his prey is near. In studying apocalypticism, the researcher 
does not work only with the anonymous intellectual phenomenon that 
birthed a specific worldview but with the actual lives and 
temperamental behavior of ordinary people, especially in religious 
faiths (Boccaccini, 2005:418). To detect these movements and social 
groups within a social phenomenon that occurred more than two 
millennia ago is very difficult but it serves as a precondition to 
understand the phenomenon of apocalypticism. 
Writing an intellectual history of Second Temple Judaism is like 
reconstructing the genealogical tree of a large family, with many 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
64  A further argument is that the meaning of the text is not given by the 
author's intention. The intentional fallacy acknowledges the difficulty of establishing 
the writer's purpose in writing (or "authorial intention") (Telford, 1995b:80). The 
anachronistic fallacy consists of granting more interpretive weight to the etymology of 
a word than is appropriate, and the definitional fallacy consists in making an appeal to 
an unknown or unlikely meaning of a word, due to the interpreter's presuppositions or 
reliance on idiosyncratic secondary literature (Blomberg & Markley, 2010:136; cp. 
Van Hoozer, 1998:82-85 for a full discussion). 
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documents and historical accounts that have to be studied in order to 
provide the social and intellectual framework in which they operated. 
A common-denominator approach conflates data from different 
documents to shape a single, eclectic subject that never existed 
because the individual traits are denied as conflicting pieces of 
evidence and thus as marginal and negligible. An excessive emphasis 
on diversity leads to the opposite extreme of seeing documents in 
isolation from each other, as representatives of so many diverse 
subjects, and not as portraits of the same subject. The first approach 
provides a theology of Second Temple Judaism, the second a 
description of diverse and competing theologies of Second Temple 
Judaism. "One may consider the analogy of two buildings. Bricks 
which are identical in shape, color, and weight could well be used to 
construct two different buildings which are totally unlike each other" 
(Sanders, 1977:13).  
Boccaccini (2005:420) gives the sensible advice that a clear 
methodological distinction between "intellectual movements" (or 
Judaisms) and "social groups" forms the basis for any sound 
reconstruction of the history of Jewish thought. In this way, an 
intellectual movement within Judaism was responsible for writing 
Dream Visions, Jubilees, 1 Enoch, the Halakhic Letter, the Testaments 
of the Twelve Patriarchs, and the Similitudes of Enoch (Stone, 
1983:93; Vermes, 2010:217-218). However, each set of documents 
was the product of a single social group. The "Qumran chain of 
documents" shows that the Enoch group and the Qumran group were 
components of the same, broader intellectual trend (cp. Boyer, 
2013:2.4). 
2.5.1 Prophecy and apocalypticism 
Hanson (1976:32) defines the distinguishing factor between prophecy 
and apocalyptic in the following way by describing the hermeneutic 
difference between the words: The vision of the future in prophecy 
can be integrated with events of daily life, while apocalypticism's 
vision of the future requires a radical break with ordinary history. 
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Verhoef (1993:83) utilizes the image of an aircraft departing from the 
runway into an eschatological future while apocalypticism is an aero 
plane flying though the stormy clouds of eschatological reality to land 
on the runway of the present. The historical situation is of interest for 
prophecy; apocalypticism descends from God's far places to land in a 
totally new situation that God has created. The concurrence between 
prophecy and apocalypticism can also be defined in terms of the 
canals through which the revelation or will of God can be found or 
searched, the visions or trances characterizing both, the state of 
intense prophetic absorption, and allegory that is freely construed as 
figurative descriptions of real events and persons, as Charles 
(1963:174) suggests.65 
Von Rad (1965:301) claims that Israel kept on looking into the 
future even after prophecy ceased to function, and still spoke of 
eschatological events. Israel now used a totally new form of thinking 
that can be referred to as "apocalyptic." Von Rad described 
apocalyptic as consisting in a clear-cut dualism, radical transcendence, 
esotericism, and Gnosticism (Aune, Geddert & Evans, 2000:47; cp. 
Kippenberg, 2013:1). The rabbis referred according to Seder Olam 
Rabba to apocalyptic as the legal continuation of the work of the 
prophets (Tabor, 2003:56).66 
Barker (1977:325) does not agree with Hanson's differentiation 
between prophecy and apocalyptic. She is of the opinion that Hanson 
reconstructs biblical data in an invalid way when he distinguishes 
between prophecy and apocalypticism. The reason why normative 
Judaism accepted the Book of Daniel while it rejected the writings of 
other apocalyptic writers could be found in the absence of apocalyptic 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
65  Aune (1983:41) mentions that the Syrians were especially known for their 
prophetic arts. Arianus tells of a woman following Alexander the Great to guide him 
with her visions and oracles, while another prophet, Martha, became for all practical 
reasons the advisor of the Syrian government through her oracles given to the wife of 
Marius, the Syrian ruler from 157 BCE. 
66  Cp., however, Rabbi Akiba who said, according to LaCocque (1988:84), 
that anyone reading an apocalypse would lose his place in the coming world. 
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eschatology in the Book of Daniel, in her opinion. What she means 
with "apocalyptic eschatology" she unfortunately does not define; it 
seems that she refers to a negation of God's involvement in earthly 
history. 
2.5.2 Wisdom and apocalypticism 
Von Rad's (1965:303) contention is well known that there is to a 
certain extent no connection between prophecy and apocalypticism 
except that both are directed towards the future. He argues that the 
incompatibility between prophecy and apocalypticism can be 
described in terms of the different views of history. The prophetic 
message finds its roots in the salvation history of Israel and the 
accompanying tradition of election, while apocalypticism functions 
against the background of prophecy but in most cases does not 
mention specific events in the history of Israel, including the 
important traditions that define Jewish identity such as the patriarchal, 
the exodus, Davidic, or Zionist tradition (M. Smith, 1983:101). These 
traditions play no role in the Book of Daniel. Only in Daniel's prayer 
in the ninth chapter can references to the Torah and exodus from 
Egypt be found but many researchers are of the opinion that these 
represent secondary interpolations.67 Collins (1993b:360; cp. Towner, 
1971:213) thinks that the content of the prayer does not represent the 
theology of the author of the book. Apocalyptic writings do not 
contain many covenantal patterns because apocalyptic imagery was 
born and first developed outside a covenantal framework. The 
apocalyptic worldview functions in contrast to Zadokite Judaism 
(Boccaccini, 2005:41). "Zadokite" refers for Boccaccini (2005:41) to a 
Torah-centered form of Judaism of priestly origins that focused on the 
temple and its interests (cp. also Martínez, 2005:46; Vermes 
2010:127-128). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
67  For discussion of different scholars' viewpoints, cp. DeWaay (2002). 
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The only possible root from which apocalypticism could grow is 
wisdom, is Von Rad's (1965:303-305) contention. His argument 
consists of the following elements: 
Ø The author described Daniel as one of the "wise men" of 
Babylon (י ֵ֥מיִכַּח) and not as a "prophet" (אי ִָ֣בנ); the terms 
"prophet" and "prophecy" do not occur at all;  
Ø Daniel's predictions do not flow from a prophetic impulse but 
from interpretation of dreams and a vision; 
Ø The intention of the book is not to participate in social and 
political conflicts or to encourage its readers to do so, but rather 
to describe the history as determined by what happens in another 
dimension (cp. Boyer, 2013:2.3). 
Von Rad's conclusion is that the author cannot be considered a 
successor to the prophets but rather shares the most important 
emphases with wisdom, that true wisdom consists in serving YHWH, 
implying that humans order their lives according to divine regulations. 
Where the order of nature is disturbed, humans should restore it. 
(Loader, 1987:44).68 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
68  Soggin (1984:291-292) agrees: apocalyptic has something in common with 
the prophets, in that both share belief in the God of Israel as the Lord of history. 
YHWH will in YHWH’s time bring history to its end by fulfilling it (Gray, 1953:282). 
But there are so many differences between apocalyptic and prophecy that apocalyptic 
can at most be described as the "bastard child" of prophecy. Soggin (1984:292) attests 
that apocalytic's message is a secret that should be entrusted to somebody who should 
keep it safe in order to reveal it at the end of times. In this he makes the mistake of 
viewing a literary technique, to describe the message as a secret as also happens in 
parts of Gnostic literature, as the reality in which the book is written. The apocalyptist 
is not a preacher, emphasized Soggin, but a wisdom teacher. Cp. Pearson (2001) for a 
discussion of the relation between Jewish wisdom and apocalyptic in Gnostic 
apocalypses. He discusses Sethian or Classic Gnosticism, part of the Nag Hammadi 
"Library" of writings preserved in Coptic in thirteen fourth-century papyrus codices, 
and in three other Coptic manuscripts. Due to duplications there are forty-five 
separate titles (Gallagher, 2009:1). The documents were originally in Greek (Rottman, 
1987:7). 
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Koch (1987:240) does not agree with Von Rad's argument and his 
two objections are valid, that wisdom literature shows no form-critical 
parallel with the Book of Daniel, and that there is no sign of interest in 
the eschatology in any wisdom document that was preserved from the 
second century BCE, as can for instance be demonstrated by referring 
to the Wisdom of Ben Sirach (Vermes, 2010:42, 100, 110). Von Rad is 
correct by pointing to the connection between apocalypticism and 
wisdom, but he does not understand that apocalypticism has another 
father (Baldwin, 1978:50).69 
This does not imply that there is no connection between 
apocalypticism and wisdom. 70  The authors of apocalypses are 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
69  Cp. also Van der Osten-Sacken's (1969:60) argument that it may be that 
both apocalypticism and late forms of wisdom in Judah are dependent upon the 
prophets' vision of God as both the Lord of history and Creator of nature. 
70  The Talmud describes Daniel's wisdom as so comprehensive that it 
surpasses the wisdom found in all nations. If all the wise men of the world would be 
put on one end of a scale, Daniel on the other side would outweigh them (Brockhaus, 
s.a.:12). That is also the picture sketched of him in the Book of Daniel, that he is ten 
times wiser than the Chaldeans, the Babylonian wise men (Daniel 1:20). The 
Chaldeans were initially independent tribes living in Kaldu. They survived by 
catching fish in the swamps north of the Persian Gulf. The oldest trace of their 
existence is in the name of the city Ur of the Chaldeans, in Genesis 11:28, 31. One of 
the sons of Nahor, Abraham's brother, is called kesed, and his descendants are the 
םֽיִדְּשַׂכּ (Keil, 1975:74). No relation with the later Chaldeans can be proven, however. 
Charles (1929:14) is of the opinion that inscriptions from 1100 BCE may refer to the 
Chaldeans while inscriptions from 880 BCE and later most probably refer to them. 
For the ethnic use of the term "Chaldeans," refer to Isaiah 43:14; 48:14, 20; Jeremiah 
21:9; Ezekiel 23:14-15 and 2 Chronicles 36:17. The king of Babylon is described as 
the king of the Chaldeans only in 2 Chronicles 36:17; he is rather referred to as the 
king of Babylon; or the king of Babylon, Sumer and Akkad. In Ezekiel 23:23 the term 
"Chaldeans" is utilized in a more comprehensive way to include Pekod, Shoa and 
Koa. The term "Babylonians" is only used in Ezra 4:9. The Babylonians were Semitic 
descendants that migrated from the Syrian steppe. In time they mingled with the 
established urban residents, the Babylonians. The Chaldeans fought for independence 
and probably due to their influence the Babylonian king Nabopolazzar conquered 
Nineveh from the Assyrians in 612 BCE. Nabopolazzar's son, Nebuchadnezzar, was 
part of the Chaldean dynasty (Baldwin, 1978:78-80). Davies (1985:38) reckons that 
ten of every twelve times that the term Chaldeans is used it refers to diviners and 
soothsayers. If the Book of Daniel originated in the sixth century BCE, the term 
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saturated with the wisdom and prophetic literature of their world and 
cannot avoid these insights to be discounted in their work and 
thinking. "It is my tentative judgment that wisdom was wedded to the 
tradition of apocalyptic eschatology as a part of efforts being made by 
visionary circles to establish their credentials in the third and second 
century BC at a time when prophetic figures were being regarded with 
a great deal of skepticism and even animosity by many religious 
leaders" (Hanson, 1979:9). 
2.5.3 View of history 
Vorster (1986:160) agrees that apocalypticism originated in a radical 
rupture with how believers look at the present and the past, and its 
reinterpretation allows them to look at the future in a new light. This 
view is characterized by a radical pessimism where all human 
interventions are liquidated while believers wait for the utopia with its 
symbolic coherence.71  
"The present order having plunged hopelessly into degenerateness 
and anomie, the structures once capable of sustaining life are at the 
point of rupture. Situated at this dread threshold, the apocalyptist 
looks in several directions in the effort to explain the prevailing doom. 
A backward glance, often in the form of a resumé of history, discerns 
patterns and trajectories that explain why it is that things have reached 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
would have referred to a race because the use of the term to refer to diviners 
originated much later. The Chaldeans were the experts in magic arts and the term 
"Chaldean" eventually acquired the association with wise men, magicians and 
conjurers related to the priestly class (as utilized in Daniel 2:2). They formed the 
intellectual elite of Babel (Helberg, 1994:23). Ancient literature contains books with 
omens and portents, magic incantations, prayers and songs, myths and legends, and 
scientific formulae for skills like glazing, arithmetic and astrology. In the Book of 
Daniel the term refers to this group, the experts in astrology, magic and arithmetic (cp. 
Isaiah 47:9, 12). At the royal court, ample opportunity existed to predict the future 
with portents, dreams and visions. The power of the wise men was in their purported 
control of knowledge about the future. 
71  Pessimism is typical of apocalypses because it views the present history as 
so evil and bad that nothing and nobody can redeem it. Only God’s intervention can 
save the world (Du Rand, 2013:30). 
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this nadir. Careful scrutiny of the present in turn focuses on signs of 
an imminent turning, a final collapse, and reduction to a state of chaos 
reminiscent of primordial formlessness. Finally, since the final 
cataclysm is interpreted as a catharsis, the seer peers into the future to 
describe a new order which will supplant the old, a supernatural order 
of unprecedented glory and blessing for those favored by the One 
directing this cosmic drama" (Hanson, 1983:1).72 
World history is in the process of plunging over the abyss, due to the 
nature of mankind and the kingdoms created by mankind. 
The most important question posed by the exilic experience to the 
Jew was: Who is in charge of history? Is it the gods of the nations or 
the God of Israel? And are Jewish believers victims of blind fate, the 
playthings of the gods, or the children of a loving and caring Father 
who accompanies and leads them safely to their predestined 
destination? Is YHWH's power restricted to Palestine as the 
immediate sphere of influence, of Jerusalem and Zion? Or is YHWH’s 
rule also established in Babylon? When the Babylonians conquer the 
people of Judah, does it imply that the Judean God is subordinate to 
the Babylonian gods (Oates, 1979:75)? 
Another characteristic of this view of history is that the believer does 
not expect any salvation in the present. The expected salvation from 
enemies and difficult circumstances is eschatological and prospective, 
and for the immediate does not hold any confessional value, according 
to Von Rad (1965:303). Apocalyptic literature describes the good and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
72  For a description of this period, cp. 1 Enoch 80: "In the days of the sinners 
the years shall be shortened, and their seed shall be tardy on their lands and fields, and 
all things on the earth shall alter, and shall not appear in their time ... And the moon 
shall alter her order, and not appear at her time .... And many chiefs of the stars shall 
transgress their order. And these shall alter their orbits and tasks, and not appear at the 
seasons prescribed to them. And the whole order of the stars shall be concealed from 
the sinners, and the thoughts of those on the earth shall err concerning them ... Yea, 
they shall err and take them to be gods. And evil shall be multiplied upon them, and 
punishment shall come upon them so as to destroy all" (translated by Beasley-Murray, 
1986:43-44). 
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bad as though it is a timeless phenomenon, and it is interested only in 
the last generation of Israel, those people who are going to meet the 
end of times. Readers of apocalypses live in these end times. 
The Book of Daniel sketches a broad picture of the history of the 
world with its overviews of kingdoms and their spheres of influence. 
And even though history is engaged, it is always represented as 
deterministic as though humans are the victims of decisions made a 
long time and distance ago, decisions about which they have no say. 
I am of the opinion that the paradoxical way in which this book deals 
with determinism and its view of history should be kept in mind. The 
determinism serves to encourage and comfort the believer with the 
encouragement that God determines everything, implying that the 
believer is safe in his hand.73 Determinism is not primarily an element 
of the author's ideology of history but rather form the allegorical codes 
utilized to encapsulate the whole process of history under a few 
denominators in order to objectify it conceptually (Lange, 2005:31). 
And history is schematized and united by reducing it to a few primary 
powers that are supposed to determine the course of history. 74 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
73  The term "determinism" is modern, but the underlying concept comes a long 
way in philosophy and theology. It was coined in the eighteenth century by Christian 
Wilhelm Snell (in 1789) and refers to the philosophical notion that everything that 
happens in space and time is fixed or determined by a necessary chain of causation 
(Popovic, 2013:1). Van der Watt (2011:115) writes that because God is who God is, 
God will keep God’s covenantal agreements and guarantee the fulfillment of these 
promises. In this way God determines the future, when God is faithful to God’s people 
and does what God promised to do. God has the right to determine how events will 
unfold eventually, and there is little tension when new prophecies address different 
problems and situations, even when more cosmic and universal events are described 
in apocalyptic literature. "The major thrust behind apocalyptic literature does not 
seem to be time or time frames, but the presence and activity of God, especially in 
relation to the fulfillment of the promises of his ideal presence with his people. The 
unfolding of the eschatological events lie in God's hands and he guarantees their truth 
and reliability" (Van der Watt, 2011:115). 
74  Cp. Du Toit's (2007:73-74) remark that the scheme of four kingdoms in 
Daniel implies "dass die nachösterliche Zukunft dem letzten Weltreich zugeordent 
wird ... Somit wird die Endzeit, die nach Mk 12,6 mit der Verkündigung Jesu anfängt, 
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Humankind is only to a limited extent an agent in what happens with 
few powers of decision. Porteous (1979:184) finds this determinism 
already in the prophetic literature of the Hebrew Bible, in the prophets' 
assurance that YHWH is the Lord of history and that divine will 
endures forever. 
While the Hebrew prophet is an identifiable person who states 
his/her viewpoint, in many cases contra the prevailing political 
sentiment, the author of the apocalypse is an unknown figure (or 
circle, as some think, referring to the Chasidim or Maskilim) bringing 
a message in a concealed form and without political undertones.75 The 
apocalyptic message is determined by the view that the history of the 
world consists of epochs that are predetermined. Some think that the 
author of Daniel is against any form of political activism; he supports 
those who suffer rather that taking up the weapon to defend 
themselves. 76  The Maccabean victory would then be of less 
importance, as Daniel 11:34 might suggest (Anderson, 2002:38).77 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
den Koordinaten von Gottes weltgeschichtlichen Plan nach dem danielschen 
apokalyptischen Schema zugeordnet." 
75  Nickelsburg (2003:176) describes the Chasidim as only one component in a 
larger, complex religious sociology rather than a more or less unified group of pacifist 
pious Jews who opposed the hellenizers' reforms around and during the time of 
Antiochus IV Epiphanes (175-163 BCE). Some of them might have been scribes 
while their association with Judas Maccabeus is less certain (Anderson, 2002:98-99). 
The origins of the Pharisees are probably not to be found among the Chasidim, and 
evidence does not support the claim that the Chasidim were a parent group of the 
Essenes (Nickelsburg, 2003:177). The maskilim (םי ִ֔לִכְּשַׂמּ ַ֨ה; "wise") authored the final 
form of the Book of Daniel and they are to be distinguished from the Chasidim, in the 
opinion of Collins (1993b:66-69) and Nickelsburg (2003:180). They stand in 
historical continuity with the authors of some Enochic texts, and with the Qumran 
community. 
76  Venter (1997:78) quotes research that identifies different groups or sects 
within the Chasidim. Some researchers are of the opinion that the Book of Daniel with 
its revolutionary mentality exists in contrast to the utopian 1 Enoch. Others think that 
the groups writing 1 Enoch and Daniel were distinct Chasidic sects who opposed each 
other until Antiochus IV's policy compelled them to cooperate. Venter (1997:79) is of 
the opinion that the hypothesis of pacifist and militarist groups does not do justice to 
available data. The term Chasidim is surrounded with uncertainty. Does it refer to a 
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Most researchers agree that the visions as well as Daniel 2 are 
included as part of the apocalyptic literature in the Book of Daniel. 
The compiler of the book adapted the vision in Daniel 2 to include a 
fifth kingdom in the dream, a kingdom with typical apocalyptic 
features when it introduces the end of world history (Spangenberg, 
1998:83). The stone, representing the fifth kingdom, destroys the 
image. 
2.5.4 Wisdom literature 
The court tales (Dan 1-6) are clearly a part of wisdom literature. 
Wisdom literature was the product of philosophers in the time of the 
originating of the Hebrew Bible (sixth to second centuries BCE) who 
wanted their readers to comprehend the coherence and 
interdependence of the order of God in creation, in order to enable 
them to live according to the dictates of this order as a prerequisite to 
experience God’s blessings. They express their experiences, counsel 
and remarks in proverbs and adages (as in Proverbs), arguments (as in 
תֶל ֶֹ֣הק; Ecclesiasticus), court tales (as in Esther and Daniel, and the 
cycle of Joseph tales), and songs (as in some Psalms) (Burden, 
1987:198-199). Porteous (1979:184) supports Collins in a distinction 
between "proverbial wisdom," characterizing the wisdom literature 
found in the Hebrew Bible, and "mantic wisdom" found in apocalyptic 
literature (Aune, Geddert & Evans, 2000:47).78 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
group faithful to the Torah, or a group of authors or priests providing leadership in the 
rebellion and who wrote apocalyptic literature? 
77  Cp. the remark of Stahl (1994:23) that the Maccabean revolt was primarily 
and in essence a civil war where Jew fight against Jew, a battle between "den 
Gesetzetreuen und Abtrünnigen." Only anti-Hellenists are the holy, those who battle 
against Syrian oppression. Pro-Hellenistic groups are excluded from the coming 
kingdom (Joubert, 1979:135). 
78  Collins (1977:85) refers to a document ascribed to Diodorus Siculus (2.30) 
describing the mantic wisdom of the Chaldeans: "The Chaldeans say that the essence 
of the world is eternal and that the order and arrangement of the world is guaranteed 
by a divine providence, that individual objects are completed in heaven, not by fate 
but by a certain determined and fixed judgment of the gods. By observing the stars 
over a long period they predict many of the things that will happen in the future." The 
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The Babylonian king should obey the regulations contained within 
the Jewish Torah if he wished to be in harmony with divine order. 
Nebuchadnezzar confesses the sovereignty of YHWH and in Daniel 4 
he gets a second chance while Belshazzar dies even though he 
confesses the Jewish God, perhaps due to his abuse of the objects 
related to the Jerusalem temple or as an indication of the determinism 
that characterizes the visions.79 
By way of summarizing, Von Rad (1965:306) thinks that knowledge 
of wisdom (gogma) is the nerve center of all apocalyptic literature. It 
is based upon a universal Judaism and functions apart from the 
salvation history of Israel, and wisdom is the matrix out of which 
apocalyptic grew, in his opinion. This implies that apocalyptic 
literature belongs between the wisdom books, as the Hebrew canon's 
tripartite division of Torah, Nebi'im and Ketubim in fact reflects. In 
wisdom literature, the author and his/her readers want to fathom and 
comprehend the laws determining the world in which they live. These 
laws should be systematized so that humankind can arrange their lives 
to accommodate them, and this systematization leads to an 
encyclopedic science. When the Book of Daniel reports that Daniel 
was trained as a wise man (Daniel 1:17, 20), it refers to knowledge of 
this specialized science. Apocalyptists are researchers and thinkers 
responsible for the science of their day. 
The wisdom literature describes laws but that is not the laws and 
regulations contained in the Torah. It speaks of laws in an absolute 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
term preferred by the Greeks for the cultivation of the prediction of the future is 
mantis that may be translated with "prophet" and "prophecy." The importance of 
decoding divine messages that regularly contain complex symbolism and perplexing 
images led to an appreciation of the arts of mantis. The idea that apocalypticism is 
indebted to "mantic wisdom" is supported by the wide occurence of dream and vision 
interpretations and the interpretation of mysterious signs (Collins, 2005a:65). 
79  Daniel 4:14, 17 and 22 may be explained in terms of determinism 
(LaCocque, 1988:98). 
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sense, as comprehensive and with meaning valid for all times and 
generations.80 
2.5.5 Discontinuity between prophecy and apocalypticism 
Moltmann (1967:124, 126) states that the Hebrew Bible as such is 
eschatological because it is aligned toward the future with its 
fulfillment of bigger and better promises. If Moltmann is correct in his 
observation, apocalypticism exists on the same level as the rest of the 
Hebrew Bible. Moltmann (1967:132) describes it as a characteristic of 
eschatological prophecy that it refuses to lose hope in God, in the light 
of God’s judgments.81 Prophecy projects that hope onto the ultimate 
boundaries of existence, implying that it functions within the 
prophetic tradition. However, "... in apocalyptic the whole cosmos 
becomes interpreted in the light of truth learned from God's revelation 
in Israel's history" (Moltmann, 1967:137). Apocalyptic is then the 
legitimate continuation of prophecy, implying that the apocalyptists' 
vision is correct, that history as such stands under God's unequivocal 
"no." The only hope for the world is a future determined by God 
breaking with the present reality (Moltmann, 1967:229). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
80  Cantor's (1994:16) viewpoint is that all Jewish history was dehistoriced 
from the second century BCE, even in the Torah, as Jews idealized their roots. The 
reason he gives for this process is, "The later Maccabees were not moral paragons, 
and the redacting rabbis apparently thought the history of this late Jewish royal 
dynasty should fade out with an account only of its earlier, more positive era - the one 
celebrated in the festival of Hanukkah" (Cantor, 1994:13). This is the reason why the 
Book of Daniel made it into the Jewish canon of Scriptures but the Books of the 
Maccabees were left out, in Cantor’s opinion. 
81  Cp. Collins' (1997:83) restatement of the definition of apocalypses in 1997 
that makes it clearer than the one in 1979 that eschatology and judgment are integral 
to apocalypses: "They (both types of apocalypses, historical and cosmological) are 
presented as supernatural revelations, mediated by an angel or some heavenly being, 
and they invariably focus on the final end of life and history. This final end usually 
entails the transformation of this world ... but it also involves the judgment of the 
individual dead and their assignment to eternal bliss or damnation." Cp. also Herzog 
(2013:2). 
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Even though prophecy and apocalypticism may have the same 
starting point and interest there are also important discontinuities. The 
seventies of the previous century saw three important synthetic studies 
investigating these discontinuities. Koch (1972:130) concludes that an 
easy connection between prophecy and apocalypticism does not hold 
water; Morris (1972:31, 34, 42, 60, 63) indicates the distinctions 
between prophecy and apocalypticism; while Schmithals (1975:73-77) 
describes the similarities consisting of the following: 
Ø Prophecy and apocalypticism share a concept of existence that is 
in essence historical; 
Ø Both share a concept of God as the Lord of history; 
Ø They share an image of humankind as a historical potentiality; 
Ø They share a conceptualization of time, from linear progression 
to a telos or purpose (cp. Boyer, 2013:2.3). 
However, the distinctions between prophecy and apocalyptic are 
greater and more comprehensive. Apocalyptists see themselves in a 
radical break of everything that preceded them when they receive a 
new revelation, making them radically pessimistic about the present 
aeon. They do not allow that the present world would be cleansed and 
renewed, and no historical salvation is possible. Historical activity is 
limited to and replaced by knowledge of the meaning and outcome of 
historical events (Schmithals 1975:80-82). "Apocalyptic thinks 
historically in principle, ... but it despairs of history itself ... in the 
apocalyptist's conviction that he stands at the end of history there is 
expressed therefore the hopeful, joyous assurance that history is 
coming to its end - an attitude utterly impossible for the Old 
Testament" (Schmithals, 1975:88). Oswalt (1999:376) quips that 
Schmithals seems to suppose that the Hebrew Bible does not know of 
any salvation outside of historical salvation, and his own opinion is 
that apocalyptic is a regression, a deterioration of the insights brought 
by prophecy. 
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Again these descriptions do not provide enough light to elucidate 
and explain the phenomenon of apocalypticism. 
Many of the prophecies of the Hebrew Bible failed, like the 
restoration of Israel.82 Festinger, Riecken & Schlachter (1964) did a 
study of failed prophecy that is relevant for today as well. They claim 
that prophecy that failed results led to increased proselytism designed 
to reduce "cognitive dissonance," referring to the tension between 
what people think and what their actual experience is (cp. Festinger, 
1989:5). Somehow people must reduce this tension, and according to 
the hypothesis of the researchers people do this firstly by believing 
even more strongly in their original convictions and secondly by 
converting more people so that they have more social support. When 
people are confronted with unequivocal and undeniable evidence that 
what they believed is wrong, as characterized the disappointment 
amongst Jews when some of the prophecies of biblical prophets failed, 
a person "will frequently emerge, not only unshaken, but even more 
convinced of the truth of his beliefs than ever before. Indeed, he may 
even show a new fervor for convincing and converting other people to 
his view" (Festinger, 1989:259). Failed prophecy does not necessarily 
bring a movement to an end, nor does it mean a lack of faith in the 
prophecy or prophet. A common response to failed prophecy is to 
reinterpret it in terms of new conditions (Murphy, 2012:25).83 For 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
82  Cp. the remark of Fernández-Armesto (1995:702) that the best religions are 
to a certain extent impervious to rational argument. He then refers to the pertinacity of 
its adherents that is reminiscent of the survival of the Christian church when the 
eschatological predictions of Christ, eagerly anticipated by the early apostles, receded 
into a remote time. 
83  Nürnberger (2012:981) goes further and argues that the Bible reinterpreted 
failed prophecies and modern Christians should follow their example and stop 
proclaiming the imminence of a glorious kingdom of God and the apocalyptic 
transformation of this world to a world characterized by entropy, suffering, and death, 
because the expectation has not realized for two millenia. The apocalyptic worldview 
is not valid just because it is found in the Bible. There is no compelling reason "why 
faith and theology should feel obliged to claim timeless validity for any one of the 
future expectations, including those taken up into Christian doctrinal formulations ... 
We must do for our times what the biblical authors did for theirs - proclaim the 
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instance, when Jesus promises that the end will come before the 
present generation has passed away, then "generation" can be 
reinterpreted to mean something different, like the present age in an 
apocalyptic sense, which could be quite a long time, as the Jehovah's 
Witnesses demonstrated according to Schmalz's (1994) study. The 
response to failed prophecy then reshapes theology and church 
structure.84 
2.6 A phenomenology of apocalypticism 
2.6.1 F.M. Cross and P.D. Hanson 
Cross (1966:11-30) discusses the transition from prophetic to 
apocalyptic eschatology.85 He judges that eschatological prophecy's 
re-import of myth into main-stream Hebrew thinking prepared the way 
for the apocalyptic vision. The exilic and post-exilic prophets placed 
the creation myths as well as the myth of the divine warrior within 
history when salvation did not realize (Koch, 1983:31). These myths 
were latent but repressed in Israelite tradition.86  In this way the 
prophets transferred their hope from the disappointing historical level 
to a cosmic dimension. The prophets knew that nobody could prove 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
creative and redemptive intentionality of God in response to contemporary 
predicaments and in terms of 'best science'" Nürnberger, 2012:981). 
84  Cp. Schmalz's (1994) criticism of Festinger's analysis. 
85  Apocalypticism is an educational tool, thinks Burden (1987:215), to 
verbalize the newly interpreted message of the prophets, or then the message of the 
prophets reinterpreted for a new generation in new circumstances. LaCocque 
(1988:109) finds the source of apocalypticism in the disciples of the great prophets: 
"The apocalypse was born of men who had a vision of authentically prophetic 
inspiration." The reason for the transfer of hope from political solutions to a 
transcendent intervention of cosmic dimensions is in the circumstances of a new 
generation. 
86  Myth includes cosmogonic stories about gods and the origins of our own 
world. It is a story which is not "true" and which involves supernatural beings as a 
rule, or at any rate supra-human beings. Mythology attempts to explain creation, 
divinity, and religion (Hedrick, 2007:351-352). Van Aarde (2001:49) quotes Stephen 
of Byzantium, a sixth century philosopher, who said, "Mythology is what never was 
but always is." 
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their prophecies as false when it functioned on the cosmic level; 
nobody could prove their prophecies again as false.87 
The most noted student of Cross in the United States of America is 
Hanson (1979:11) who proposes that the origins of apocalypticism 
should be searched for in the immediate post-exilic community as 
represented by Isaiah 24-27; 56-66; Joel, and Zechariah 1-6; 9-14 
(Aune, Geddert & Evans, 2000:47; Nickelsburg, 2013:2). The reason 
for its origins is found in the eschatological vision of Deutero-Isaiah 
using mythological motives and themes. Deutero-Isaiah's disciples 
opposed the rebuilding of the Second Temple carried through by 
Ezekiel’s followers. The realists grew more powerful when the 
Temple had been rededicated while the visionaries, the followers of 
Deutero-Isaiah's ideas, withdrew themselves more and more into 
apocalyptic hope. The historical narratives in Ezra and Nehemiah 
relate that the visionaries as a distinct group ceased to exist in time, 
and their vision is only rediscovered and reinterpreted in the dark days 
of the Seleucids and Hasmoneans in the second century BCE 
(Anderson, 2002:41).88 
The implication of Cross' argument is that the collapse of the Judean 
state and cult with the Babylonian exile caused the formation of two 
opposing groups, with the first group attempting to return to the 
institutions and customs of the time before the exile, and a marginal 
group emphasizing the creation of a new kingdom at the cost of all old 
traditions. The first group is bound to reality and creates a realistically 
pragmatic program, while the second is idealistic and visionary 
(Vorster, 1986:161). The first group is the hierocrats, the progeny of 
the Sadokite priestly dynasty that dominated temple and cult in the 
period before the exile, who proposed (as in Ezekiel 40-48) a program 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
87  Cp. Cross (1973:344-346) and Carroll (1979:215-218) as well. 
88  Millar (1976) is another student of Cross but in his investigation into Isaiah 
24-27 he comes to other conclusions. He does not emphasize the sociological conflict 
in the same way that Hanson seems to discover in these chapters but rather thinks that 
the chapters originated in the period immediately following the exile, and that it 
utilized mythological themes in reaction to the crises of the times (Bartlett, 1984:223). 
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for the restoration of the Judean dynasty and temple. They enjoyed the 
support of the Persian rulers. For them, YHWH acts within the present 
history.89 
As opposed to this movement, an apocalyptic movement originated 
in the last part of the sixth and the beginning of the fifth centuries 
BCE, resulting in writings like Isaiah 24-27; 56-66; Malachi; and 
Zechariah 9-14.90 The leaders of the visionary sectarians took recourse 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
89  Burden (1987:217) refers to four groups functioning in the second century 
BCE: The priests with their cultic approach; a group representing prophetic 
eschatology as preached by the traditional prophets; a group representing apocalyptic 
eschatology found in the message of the radical visionaries; and a philosophical group 
existing in the tradition of the wisdom schools. He reasons that the Zealots, 
Sadducees, Pharisees and Herodians of the time of the New Testament grew out of the 
conflicts between and amalgamations of these groups (Anderson, 2002:112; Vermes, 
2010:219). LaCocque (1988:123) quotes from the work of a Jewish German 
researcher, Abraham Geiger, who in 1857 saw in the final form of the text of the Book 
of Daniel a reflection of the conflict between the Pharisees and Sadducees, during the 
time of the Second Temple (the Jews denoted the period from 516 BCE to 70 CE as 
the time of the Second Temple) (Vermes, 2010:13). Legalistic Phariseeism eventually 
ostracized the apocalyptic element, according to Charles (1963:196), and fathered 
Talmudic Judaism. Pharisees became disenchanted with many aspects of 
apocalypticism in the aftermath of the disastrous first revolt against Rome (66-73 CE), 
according to Aune, Geddert & Evans (2000:48). Davies (1962:21-28) argues that 
there are several links between apocalypticism and Pharisaism: both share a similar 
piety and attitude toward the Torah; both share similar views on such eschatological 
topics as the travail of the messianic era, the gathering of the exiles, the days of the 
messiah, the New Jerusalem, the judgment, and Gehenna; and both have populist and 
scholastic tendencies. Apocalyptic Judaism eventually saw, according to Charles, the 
inability of the Torah to bring salvation to the Jewish nation, and for that reason it 
added the doctrine of salvation through the grace of God. In this sense apocalypticism 
became the father of the Christian church. It must be noted, however, that no 
reference to or mention of the Torah is found in any apocalypse from the New 
Testament age. Cp. Boyer (2013:2.1). 
90  Martínez's (2005:312) remark is notable, that attention should be given to 
the contexts of the different movements within Judaism, that these movements should 
be distinguished only where clear evidence for its existence can be provided, and that 
the ancient movements should be compared to each other in order to understand the 
way they respond to the same set of issues. Cp. Koch's (1980:50-53) discussion of this 
literature. 
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to a symbolic universe oriented to a supernatural reality. Redemption 
and judgment is redemption from history and no longer within history, 
and this is the background for understanding apocalyptic texts, 
according to Vorster (1986:13). From the expectation of a new aeon 
and its new world, the present, past and future is interpreted and 
experienced.91 
The element of realism characterizing the hierocrats requires 
involvement with daily maintenance of structures and institutions, to 
ensure that the community survives. The visionary element, on the 
other hand, utilizes as vision that of a divine order transcending all 
mundane institutions and structures, passing a sentence on the present 
by refusing to take part in it. In the field of tension between the realists 
and the visionaries, between prophet and apocalyptist, Hanson 
(1979:30) sees the dawn of apocalypticism. 
Hanson (1979:7-8) also utilizes a contextual-typological approach 
when he judges that the rise of apocalyptic eschatology was not 
sudden or immediate, dissenting or atypical but that it followed the 
pattern of an uninterrupted development of pre-exilic and exilic 
prophecy. Influences from outside (e.g., in Persian dualism, Iranian 
mythology, or Hellenism) acted at a stage when the essential character 
of apocalyptic eschatology was already fully formed and these 
influences were limited due to their peripheral effect (Collins, 
1983b:74-75).92 
Foreign influences comprise the following:93 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
91  "Heil wird also zweistufig gedacht: als begrenztes irdisch-sichtbaren und so 
erlebbares Geschehen in der Endzeit dieses zum Ende kommenden Äons uns als 
unbegrenzt-ewiges Geschehen in dem schon andringenden künftigen Äon" 
(Brandenburger, 1981:127). 
92  E.g., Persian religion influenced Jewish religion in its monotheism, hatred 
of all forms of adultery (interpreted in terms of monotheistic demands), and the 
expectation of a coming aeon superseding all earthly bliss (Enslin, 1971:1107). Enslin 
judges that these influences were due to unconscious stimulation. 
93  The debate surrounding comparative religion will be discussed in the next 
chapter. 
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1. Akkadian literature’s antiquity and its influence on Israelite 
thinking and mythology is well known, but its possible connection to 
apocalypticism is more recent and the hypothesis that it influenced the 
development of Jewish apocalypticism is based on a convergence of 
traits within five Akkadian texts, although the genre classification of 
the texts is under debate by scholars. Some regard it as prophecies and 
the predictive element as the key factor of prophecy; Ellis (1989:127) 
regard it as literary predictive texts; Longman (1991:166-167) regard 
it as fictional autobiography; while the majority of researchers 
describe it as apocalypses. Other well-known literary types of 
Akkadian literature are astrological omens, religious texts, and oaths. 
How do the five texts relate to the Akkadian literature as a whole? The 
literary elements shared by the five (or four, if the Shulgi Prophecy 
and the Marduk Prophecy are sections from the same work, as it 
appears to be) texts include: ex eventu prophecy; propaganda; appeals 
to the supernatural realm for revelation; symbolic language that is 
only understandable by an audience familiar with the references 
utilized by the author; dreams and its interpretation via a supernatural 
agent; the prediction of a human savior king that cooperates with 
Marduk to establish order and renew the cult; a breakdown of history 
based on the length of each successive king’s reign, and an evaluation 
whether the king was good or bad, an evaluation based on whether the 
king granted or refused justice, maintained or neglected the religious 
cult, and how they fared in battle; and inaccuracies in describing 
remote historical events and personages (cp. The remaining three 
texts, Text A, the Uruk Prophecy, and the Dynastic Prophecy) (Eliade, 
2002:223; Robinson, 2012:2). These texts are pseudonymous, use 
esoteric language, claim to reflect hidden knowledge, utilize ex eventu 
prophecy, a deterministic understanding of history, and ethical 
dualism, and originated within a context of social upheaval and the 
expected restoration of order and prosperity, forming arguments that 
they are apocalyptic in nature. The texts are dated from the late second 
millennium BCE (Marduk Prophecy) to the second century BCE 
(Dynastic Prophecy), and probably played a decisive role within 
Akkadian society and theology. Some arguments convince most 
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researchers, however, that the Akkadian texts are not apocalyptic in 
the same sense as the phenomenon appears in Jewish apocalypticism: 
the texts share a “narrow eschatology” in that each text is merely an 
improved version of the present; the future is brought about by a 
human figure; the texts lack claims of divine revelation or mediation; 
although the texts refer to mantic wisdom they provide no description 
of its divine transmission; the visions are given without any 
interpretation; and they lack the rich and developed symbolism 
common to other apocalyptic texts. Ellis (1989:145) and Nissinen 
(2003:46) conclude that Akkadian apocalypticism never developed 
fully and explain the texts in terms of a mythic worldview common to 
the ancient Near East combined with some elements of Hellenistic 
culture leading to literary fiction that served as propaganda. 
2.  Three Mesopotamian genres helped shape the apocalyptic 
genre: combat myths; vaticinia ex eventu prophecy; and dream 
visions, or visions seen by a seer while asleep, as can be deduced from 
Mesopotamian sources (Stone, 1983:87).  
2.1 Combat myths depict a battle between gods and at stake is the 
sovereignty of specific gods as well as the integrity of creation. The 
combat myth contains elements that are central to apocalypticism: the 
Urzeit-Endzeit equation; creation and new creation; the monster 
symbolizing evil; and divine kingship (Clifford, 1998:4). The divine 
assembly of the ancient Near East consisted of many gods with three 
prominent ones: Anu, god of the sky and head of an older generation 
of gods, and his consort is Antu; Enlil, god of the inhabited earth, 
Anu’s son and head of a younger generation of gods; and Ea, god of 
water, wisdom and incantations, and his consort is Ninlil or Ninhursag 
(Eliade, 2002:104-106). For Assyria, the head god was Ashur, and for 
Babylon Marduk. A force threatens cosmic and political order, 
instilling fear and confusion in the assembly of gods. The assembly is 
unable to find someone among the older gods to save them, and they 
turn to the younger generation of gods to battle the hostile forces. The 
young god then successfully defeats the monster, creates the world 
(including human beings) or simply restores the pre-threat order, 
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builds a palace, and receives acclamation of kingship from the other 
gods (Clifford, 1998:7). Three ancient Near Eastern instances exist of 
this myth, Lugal-e, Anzu, and Enuma Elish (Smart & Hecht, 1982:6-
12; J.Z. Smith, 1983:105-106; Brown, 1995:17; Eliade, 2002:134-
146), enabling Clifford (1998:11-12) to describe the common features, 
of a creation imagined on the model of human activity (molding clay, 
building a house, or fighting a battle) or natural processes (life forms 
left by the ebbing Nile flood), and a populated universe, of a human 
society organized for the service of the gods with a king and a culture.  
2.2 Vaticinia ex eventu: The similarities between vaticinia ex 
eventu and apocalypticism are: fictional "predictions" bolster belief in 
real predictions; interest is in a sequence of kingdoms rather than of 
cities, shrines, or deities; persons are unnamed; portrayals of history 
are broad; knowledge contained in the prophecies is of divine origin; 
and influence of "omen texts," texts that convey technology for 
divination, is present. The main difference is that apocalypses place 
such predictions in a cosmic context including cosmic threat, combat, 
and divine sovereignty. 
2.3 Dream visions: Clifford describes the dream visions as a 
precedent for later tours of heaven and hell in apocalypses. 94 
Recurrent elements are the combat myth, the divine assembly, and the 
portrayal of the enemy as a monster of some kind (Hornung, 1968:29). 
Two crucial ancient Near Eastern themes that are important to 
apocalypticism are threat and new creation. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
94  "Hell" refers to a hidden realm of the dead, or a subterranean realm where 
earthly existence endures in reduced format (Hebrew sheol; Greek hades). At first it 
referred to an actual world under the earth, conceived in geographic terms, peopled by 
rational beings, and administered through institutions analogous to that of terrestrial 
cultures. In time, punishment and retribution became the foremost connotation of hell 
(Herzog, 2013:1). Hunter (2002:47) describes "hell" as a common translation of the 
Greek "gehenna," from the Hebrew ge-hinnom, the valley of Hinnom, near Jerusalem 
where children were occassionally sacrificed in the fire to Molech (2 Chronicles 28:3; 
33:6) and that later served as a garbage dump. 
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3. Canaan is the area later known as Palestine and Phoenicia, and 
Canaanite influence on Israelite culture is undeniable due to the two 
cultures being so close to each other geographically, linguistically, and 
culturally (Gibson, 1978:12). The discovery of the site of the ancient 
Ugarit in 1928 allowed scholars to unlock the Canaanite world of 
myth (Gordon, 1981:215; Young, 1981; Curtis, 1985:241), although 
they have to reconstruct it by way of analogy with the Mesopotamian 
combat myths due to the fragmentary state of tablets (Eliade, 
2002:175-176). The head god is El and his consort is Asherah, facing 
the enemies Yamm (Sea) and Mot (Death) (Margalit, 1980:71; Olyan, 
1988:98; Eliade, 2002:177-178). The names of the enemies suggest 
that they threaten the cosmic order (De Moor, 1971:139). Propp 
(1968) analyzes the ideal plot of the combat myth that involves the 
following elements: lack/villainy; hero emerges/prepares to act; 
donor/consolation; journey; battle; defeat; enemy ascendant; hero 
recovers/new hero; victory; enemy punished; and triumph (cp. 
Forsyth, 1987:448-451; Clifford, 1998:28-29). Not every instance of 
the myth fits the ideal. However, kingship and cosmic order are 
always intertwined, with cosmic order depending on the supreme 
kingship of a single god in the heavenly realm. The political 
implications are clear, with history and nature not clearly 
distinguished so that historical forces can be described in terms of 
nature and cosmic forces. People hope for a permanent order, but the 
possibility of it being disturbed is always present since the threat is 
never fully eradicated (De Moor, 2003:108-150; Murphy, 2012:19). 
4. Persian literature offers texts strikingly similar to Jewish 
apocalyptic literature, and a connection between the two forms of 
literature was made in the nineteenth century for the first time by 
Gunkel in 1895 when he posed the hypothesis that apocalypticism can 
be traced to Persian literature. His interest was roused by the 
commonalities with the use of different metals to represent historical 
periods and kings found in several Persian texts (as in Zand Vohaman 
Yast I.3-5) as well as in Daniel 7 (Collins, 1993a:133). Although the 
exact relationship of Persian theology to apocalypticism is still 
unclear, several prominent scholars like Collins (1984b) and Russell 
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(1994) have explored possible connections. Persian apocalyptic texts 
are part of the Pahlavi literature, and they represent a marginalized 
viewpoint that occurred after the fall of the Sassanian Empire in 651 
CE. The surviving scrolls date from the ninth century although they 
contain older material, possibly even sections of the Avesta thought to 
be from Zoroaster himself (Collins, 1984b:29-30). New contexts 
determine the presentation of older material but with minimal editing 
(Hultgard, 1983:387-389; 2003:33).95 The important elements of the 
apocalyptic matrix occur in Persian literature, like the focus on divine 
revelation where human inability to respond to events can only be 
lifted by sweeping divine intervention, and an emphasis on mantic 
wisdom; the division of history in periods that is determined by divine 
providence; and a strong sense of determinism (Olson, 1983:26). 
Frend (1982:15) also refers to the development of the hope of bodily 
resurrection, the form of the Last Judgment, and a specific 
understanding of world history in terms of apocalyptic as part of the 
influence of Persian thinking on the religion of Israel (Dentan, 
1968:29). Dualism as a means to interpret the cosmic and human 
struggle between good and evil is well developed, and the dualism is 
depicted against an eschatological backdrop that was in place by at 
least the first century CE and retained its influence to the ninth century 
CE (Pagels, 1979:57; Hultgard, 1983:391). 96  Apocalyptic devices 
employed include discourse with otherworldly beings; an anonymous 
author writing in the first person; the identification of the author with 
a venerated figure from antiquity; and symbolic language reflecting 
older eschatological material (Robinson, 2012:3). The texts seem to 
reflect a society in distress, especially of its identity and fighting for 
survival. Arguments against the possible influencing of Jewish 
apocalypticism by Persian texts are the late dating of Pahlavi texts 
(even though it contains much older material), and the utilization of 
earlier material that is adapted to and customized for new 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
95  For a discussion of the different texts, cp. the next chapter. 
96  Belief that God would ultimately reassert control over history also gave 
believers a reason to continue in their traditional way of life in resistance to the 
encroachments of the imperial order (Horsley, 2001:143). 
	  	   77	  
circumstances, in some cases destroying the initial intent of the 
material. The problem of dating these texts imply that it is not possible 
to determine if the Persian texts predate or are contemporaneous with 
the Hellenistic works they resemble, and to a certain extent it might 
not be possible to determine Persian apocalypticism's level of 
development prior to the ninth century CE (Collins, 1979c:207). There 
are some scholars who conclude that Persian apocalypticism is a late 
development (VanderKam, 2000:602). 
An important contribution of form-critical investigation is the insight 
that forms function against the context of a Sitz im Leben. 97 
Apocalypses are also subjected to sociological analyses, as Hanson 
does when he interprets apocalyptic eschatology in terms of its 
predecessor, prophetic eschatology. Prophets combined their visionary 
concepts with reality while apocalyptic literature did not succeed in 
translating their vision and message in terms of history and its socio-
political realities. Hanson (1979:32) delineates the sociological matrix 
of alienation as the context in which the change in eschatological 
outlook occurred, leading to apocalyptic. The political, economic and 
religious experience of alienation created a climate that provoked the 
originating of apocalyptic movements, and the implication is that 
alienation would be the condition for the appearance of similar 
movements in the modern day. 
Hanson uses Karl Mannheim's sociological model of knowledge to 
contrast two mentalities in post-exilic Judaism, an ideological and 
utopian mentality.98 The ideological group represented the rulers that 
protect and maintain the status quo because they represent the 
structures that grant a position of power to the rulers. The utopian 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
97  Rudolph Bultmann was a pioneer in form criticism, a method in which 
individual traditional forms are isolated (specifically from the Gospels, that Bultmann 
researched) where they occur, categorized according to form and use, and examined 
for signs of modifications in transmission (Bultmann, 1972).  
98  Brueggemann (1983:321) criticizes Hanson that he schematizes too rigidly 
in organizing post-exilic Jewish literature and that available data does not support 
Hanson's schemes. The criticism is to my mind valid as the extent of post-exilic 
literature is rather limited. 
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group represents the oppressed and their quest for change by 
undermining and destroying the status quo. Hanson uses the concept 
of Max Weber that prophetism represents a call to break with the 
status quo while the priesthood is connected with the structures of the 
establishment. The oppressed are those who identified themselves 
with the prophetic religion or followed that school of thought 
(Hanson, 1979:213-214). Troeltsch describes these two groups in 
terms of the church and sect. Hanson judges that the Sadokites led the 
hierocratic party and their interest was to maintain power, while the 
visionaries consisted of the Levites as core that became alienated from 
those in power when they were disowned from institutional power 
structures. They waited for YHWH to overthrow the existing order, 
and from this movement apocalyptic eschatology evolved (Le Roux, 
1988:16). 
Hanson (1995:9-10) sees three primary factors responsible for the 
development of apocalyptic eschatology out of its earlier prophetic 
roots: 
Ø The self-identification of the protagonists of apocalypticism with 
the classical prophetic tradition; 
Ø The utilization of royal and mytho-poetic99  material with a 
literalness in its interpretation that differs from Deutero-Isaiah; 
royal theology demands that Zion is irrefutable and David's 
dynasty is eternal (or lasting for a very long time);100 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
99  Hanson (1995:24) defines a mytho-poetic worldview as "that YHWH acts 
through historical events and persons to save his people." 
100  The Hebrew ם ָ֑לֹוע; 'olam means "a long period of time," "an undetermined 
period" rather than "eternal," as translated in most instances (Jenni, 1997:853). Cp. 
Van der Watt's (2011:129-130) discussion of Greek "eternal" (aiōnios). He refers to 
Ramelli & Konstanin's (2007) study, where they analyze aiōnios and aidios 
throughout ancient Greek documents and conclude that the latter is used to refer to 
eternity (i.e., without end) while the former is not usually used to refer to eternity. 
aiōnios is rather used to indicate a substantial length of time or alternately an aeon or 
era or period of time, except in cases where the sense of the adjective is determined by 
the subject it qualifies. Although Van der Watt (2011:130) warns that the study is not 
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Ø The context of a post-exilic Jewish community threatened by 
crises and wrestling with a new status.101 The Jewish community 
suffered from a lack of unity out of which a community grew 
that was divided between visionary and hierocratic groups. 
Hanson (1995:11) defines prophetic eschatology as a religious 
perspective focusing on the prophetic proclamation to the nations of 
YHWH's aims for Israel and the world. The prophet's part is to 
translate his witness of the divine counsel in terms of ordinary history, 
Realpolitik and human instrumentality in God's hand, implying that 
the prophet explains to king and nation how YHWH's purposes would 
realize in the context of the history of God’s people and that of the 
world. This is the unique interest of the prophets; they were 
responsible for historicizing Israel's history by integrating the cosmic 
vision into history. They exchanged myth for a more secularized and 
humanistic worldview. In contrast, apocalyptic eschatology is the 
religious perspective focusing on the announcement, mostly esoteric 
in essence, to a small minority of the elect of the cosmic vision of 
YHWH's sovereignty, specifically related to YHWH’s saving acts 
reserved for the faithful ones. The visionaries did not translate 
salvation into the terms of ordinary history, Realpolitik and human 
instrumentality any more because the post-exilic apocalyptic 
community had become pessimistic about reality (cp. Comfort & 
Elwell, 2001:68). Daniel sealed his message because it was not 
necessary any more to reconcile the two spheres of the cosmic and 
mundane (Daniel 12:4). 
This forms the essential difference between prophetic and 
apocalyptic eschatology, according to Hanson (1995:11-12). The 
prophets discern history as the context of divine activity, and their task 
is to translate the vision of divine activity on the cosmic level to the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
based on proper semantic analysis, the conclusions are true in relation to the use in the 
Gospel of John, according to his observations. 
101  Brandenburger (1980:62-64) describes these crises in terms of several texts 
from the period: Isaiah 58:4-8; TestJos 1; Midr Ps 118 § 17; and in texts from other 
cultures: inscription of Harwa from Egypte; and GinzaR I § 105 from Mandeism. 
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level of political and historical life in this world. The visionary has 
become disillusioned with the historical reality and his vision of 
salvation and divine activity becomes more and more disentangled 
from the political and historical sphere. His language is trapped in the 
level of the cosmic sphere of the Divine Warrior and his council. 
The visionary's pessimism, in contrast to the optimism of the 
prophet, can be elucidated in terms of the shift that occurred from 
prophetic to apocalyptic eschatology, argues Hanson (1995:18). The 
prophet believed that the vision of YHWH's restoration of YHWH’s 
people would occur within the historical context while the visionary 
disciple of the prophet did not serve the political status quo any more, 
primarily because all political and economic structures had been 
disowned by the foreign oppressors. "Tending to re-spiritualize 
Yahwism by leaving their vision more on the cosmic level of the 
activities of the Divine Warrior and his council, they increasingly 
abdicated the responsibility to the politico-historical order of 
translating the cosmic vision into the terms of the mundane" (Hanson, 
1979:26). The reason for the shift is in the viewpoint that the politico-
historical sphere had become evil, a sphere that was no longer under 
the control of the Judean nation, determined by the experience of the 
post-exilic Jewish community. By disconnecting the fulfillment of 
prophecies from historical events a way of escape is found in the 
growing contradiction between the wonderful promise and the hard 
reality of suffering.102 
The basic continuity between prophecy and apocalypticism exists in 
the vision of YHWH's people as a restored and holy community living 
in a glorified Zion. "It is this basic continuity which compels us to 
speak of one unbroken strand extending throughout the history of 
prophetic and apocalyptic eschatology" (Hanson, 1979:12). 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
102  Cp., however, Van der Watt's (2011:114) remark that prophecy that was not 
fulfilled was not rejected; "rather through a dynamic process of theological 
reinterpretation new or adapted prophecies resulted that were integrated into the 
horizons of expectations of the people of Israel. These new prophecies created new 
points of future orientation." 
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After the completion of the Book of Daniel the genre became less 
pure when elements were allowed that orthodoxy judged as 
questionable, such as ontological dualism, reasons Hanson (1979:14). 
For this reason, the Book of Daniel was eventually allowed into the 
canon of the Hebrew Bible even though it was only written in the 
second century BCE while other (earlier) apocryphal and 
pseudonymous apocalyptic literature was left out. 
2.6.2 Objections to Hanson 
Hanson shows that eschatological and apocalyptic visions were not 
compatible, as most researchers accept, but he and the school of 
thought that originated with him utilized some presuppositions that are 
contestable. Hanson emphasizes the later prophets' utilization of 
mythological sources; it might be that these are just imaginative 
utilization of analogies.103 In this way, the image of the divine warrior 
is to my mind used in an unsubstantiated and ill-founded way.104 All 
researchers do not accept Hanson's literary and sociological 
development typologies as well. His theory is dependent upon a 
hypothetical reconstruction of Judah's community and history and he 
cannot provide adequate historical information to defend his 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
103  The image of Leviathan in the Book of Job, e.g., might in certain usage not 
refer to a mythological monster but to a figure within creation that can easily be 
brought under control by YHWH. References to ancient Middle Eastern myths occur 
seldom in the Hebrew Bible and all of these references arguably occur in a radically 
altered (and thus, historicized) form. 
104  Swartley (1994:113) also emphasizes the motif of the divine warrior within 
the Gospel of Mark. Neville (2008:370) warns that Swartley's use of the motif in 
Mark is not comprehensible if a later work of his (Swartley, 2006:92-120) is not 
consulted. Swartley shows how the three Synoptic Gospels were shaped to varying 
degrees by an interwoven complex of four scriptural traditions relating to God's 
redeeming activity: exodus; conquest; temple; and kingship. The motif of the divine 
warrior inheres in each of these four traditions, yet is most prominent in the first two. 
Swartley interprets the identity of Jesus as "Son of humanity" (or Son of man) in 
terms of this motif. "Mark's Gospel utilizes divine warfare traditions, and transforms 
them by Jesus' surprising victory through his acts of deliverance, confrontation of evil, 
and nonretaliation" (Swartley, 2006:119). 
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reconstruction (cp. Collins, 2005a:63 who warns against 
reconstructing social groups without having adequate evidence).105 
Hanson's research is based on the presupposition that the later 
prophet's utilization of mythological themes is dependent on the 
extension of the concept of God, a concept that is connected directly 
to the world and its history. The new concept of God and God’s 
activity outside of history created by the later prophets forms the anti-
historical basis of apocalyptic writings. It is however not possible to 
refer to late-prophetic writings that refer to God's activity outside of 
history with any certainty. And the few mythological references found 
in these writings presuppose a historical basis and the mythological 
reference is only by way of association that the prophet reinterprets.106 
The meaning of these images is found within the history of Israel. 
"There is thus ample reason to assume that these accounts are being 
used in a literary way and not in any sense as an affirmation of their 
value as a way of thinking" (Oswalt, 1999:380).107 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
105  Le Roux (1988:22) also criticizes Hanson's hypothesis and does not agree 
with him, but he is of the opinion that Hanson is correct when he emphasizes the 
influence of the fall of Jerusalem in 598/597 and the final deportation of 587/586 BCE 
on the development of apocalypticism, in the way (the remainder of) Israel started 
looking at the world and prophecy in general (cp. Böcher, 2013:2.6). Salvation is 
moved further and further into the future. Hanson also emphasizes the relation 
between eschatology and social context, and he connects different types of 
eschatology with different social contexts. The social context, in Hanson's view, 
forms the perspective or symbolic framework of interpretation in which we should 
read and interpret the texts because these texts originated within the social contexts. 
Modern interest in apocalypticism and the birth of modern-day apocalyptic 
movements like Hare Krishna and Process can also be ascribed to the polarization 
between realistic and visionary elements of religion. Hanson (1979:31) is of the 
opinion that the field of tension between visionary and realistic causes the activity of 
the prophetic figure maintaining the creative strain between vision and reality, which 
is the heart of true religion. 
106  This is also true with reference to the snake, the crossing of the Red Sea, 
and the coming destruction of Babylon (Isaiah 27:1; 59:9-10). 
107  The late dating of Deutero- and (especially) Trito-Isaiah is only hypothetical 
and all researchers do not think that it is supported by good reasons. 
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For this reason, Oswalt (1999:383) concludes that the usage of 
mythological themes did not influence Hebrew thinking in any 
important way and that it is invalid to argue that late prophecy created 
an a-historical climate for apocalypticism by its utilization of 
mythological motives. 
Hanson's conceptual-typological method is based on prosodic 
analysis suggesting an evolutionary pattern of social conflict.108 In this 
way Hanson is enabled to place the different parts of the writings of 
post-exilic prophets in the correct order of establishment. Hanson's 
description of the correct order does not only differ from the canonical 
order but also from the proposals of most other researchers (cp. 
Oswalt's, 1999:384 discussion), throwing doubt upon the soundness 
and reliability of the method. 
It is conspicuous that Hanson's proposal of two groups, the priestly 
realists and institutional visionaries, is analogous to the groupings 
characterizing Western society of the sixties of the previous century 
when Hanson did his research. It is also a valid question whether it is 
allowable to import the programmatic views of the class struggle of 
Max Weber and Karl Mannheim into the ancient Middle East of two 
and a half millennia ago. Hanson is probably stretching history on a 
Procrustean bed in order to suit his sociological theory. 
Rowland (1982:196) sums up the argument, "Nevertheless, it would 
be wrong to suppose that, by recovering the resurgence of certain 
myths in the eschatology of the visionary group which produced some 
of the oracles of Third Isaiah, one has necessarily uncovered the 
essential ingredient in apocalyptic, or even, for that matter, in 
apocalyptic eschatology." Rowland is not certain that a specific 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
108  The method of prosodic analysis is based on counting syllables, suggested 
by Cross. Hanson claims that documents that were written within thirty years of each 
other can be distinguished in this way. In this way he speaks of a "more baroque" 
style in a sentence or part of a sentence. The baroque quality is then determined by the 
increase in one or two syllables in a colon. In the light of our limited knowledge of the 
Biblical Hebrew language and literature this modus operandi cannot be accepted as 
scientifically valid. 
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movement expecting God's salvation in a supernatural sphere of one 
sort or the other is the key to apocalypticism. 
Hanson's explanation how prophecy developed into apocalypticism 
is not convincing in all respects. Most researchers would agree that a 
connection of some sort exists between prophecy and apocalypticism 
but it is difficult to describe the exact connection because the 
phenomenon of apocalypticism is complex and modern knowledge of 
the origins and creators of apocalypses is scanty. At most one can 
contend that between 425 and 175 BCE certain critical elements led 
prophecy on ways that eventually conducted apocalypticism outside 
the limitations of the forms of faith described within the Hebrew 
Bible. 
3. CONCLUSIONS 
Since the eighties of the twentieth century CE more and more 
researchers agreed that apocalyptic does not have only a single 
dominant ancestor. The origins should rather be looked for in a 
complex of factors and the suggestion is that the researcher will find a 
description of these factors nowhere else than in the individual 
apocalypses themselves. Rowland's (1982) research was institutive in 
this suggestion and Collins (1984b) continued with his research. Both 
agreed that it is necessary to go further than Hanson did in his 
interpretation of apocalyptic's origins. 
An important reason for further investigation was the discovery and 
eventual publishing of the Qumran Scrolls with its many apocalyptic 
features leading to the conclusion that the apocalyptic mentality might 
have formed an important part of the general Jewish outlook on life 
(Vermes, 2000:192; cp. Hogeterp, 2009; Eichner, 2013:1). 109 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
109  "The library at Qumran contained an extraordinarily rich collection of 
apocalyptic literature..." (Frend, 1982:18). Of the nearly 870 manuscripts found at 
Qumran only a quarter (220) are in the current Hebrew Bible. These are the oldest 
surviving examples of the documents of the Hebrew Bible (Evans & Flint, 1997:4). 
Ancient Jews did not see the Bible as a single book; they viewed it as a collection, and 
the choice to preserve a wider range of religious literature suggests that the Qumran 
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Gruenwald (1980:29) judges that apocalypticism did not originate 
with prophecy in the first place but that its origins should rather be 
looked for in Jewish mysticism. Gruenwald and Rowland agree that 
apocalypticism should be evaluated in terms of Jewish experiences 
during the Seleucid and Hasmonean period rather than through a 
direct connection to the Jewish canon. Cook (1989:115) and Grabbe 
(1989:31) judge that apocalypticism is the result of a combination of 
factors, like the eschatological interests and divine inspiration of 
classical prophets; mantic wisdom of seers; passion to understand the 
real meaning of Scriptures linked to the idea that all metaphorical 
language is endowed with a hidden, mysterious meaning; and the need 
for security in uncertain times.110 Metaphorical languange has the 
hidden danger, however, that it may be interpreted in ways that are 
different from what the author intended. “Bildphänomene verwehren 
sich ohnehin dagegen, auf das Prokrustusbett enger Definitionslogik 
gepresst zu werden” (Zimmermann, 2003:1). 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
community considered a larger number of books to be sacred. Today, a new and more 
neutral taxonomic consensus is emerging, according to Boccaccini (2005:306-307), 
that groups the scrolls ideologically in three categories: a core group of rather 
homogeneous sectarian texts composed by the people of Qumran; a group of semi-
sectarian texts like 1 Enoch, Jubilees, and the Temple Scroll that are compatible with 
the complex of ideas characteristic of the sectarian texts; and a group of nonsectarian 
texts in which sectarian elements are marginal or totally absent, with the biblical texts 
the most obvious example. Dimant (1995:57-58) provides a classification of the 
approximately 800 manuscripts and 200 to 300 works discovered and identified so far. 
233 manuscripts contain biblical texts (30%); 192 contain texts with a clearly 
sectarian terminology (25%); 249 have no such terminology (33%); and 96 are 
unidentified texts (12%). Cp. also Piovanelli (2005:370).  
110  The point of metaphor is not to obfuscate; effective metaphors "must be 
fitting, which means that they must fairly correspond to the thing signified" and "give 
names to nameless things" (Aristotle, Rhetorica 1405a35, quoted in Ahearne-Kroll, 
2010:733). Inherent in the nature of a metaphor is an uncertainty of meaning; Aristotle 
connects it with riddles, which are inherently opaque. But there is also a similarity 
between what is being described and the descriptor in the use of a metaphor, which 
attempts to communicate the meaning of a referent in a robust or apt way. The nature 
of metaphorical speech "is that the meaning is not directly apparent but both hidden 
and disclosed." 
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Collins (1984b:146) suggests that more attention be given to the 
diverse cultural backgrounds existing within early Judaism. He turns 
his readers' attention to the potential influence of Babylonian, Persian, 
Egyptian and Hellenistic cultures on the thinking of post-exilic Jews 
(cp. Gardiner, 1935:12; Hornung, 1982:74). 111  Judah's theological 
thinking at this time was fluid and there are several reasons to accept 
that other cultures influenced Jewish thinking.112 
Especially themes and motives in Persian literature influenced 
apocalyptic thinking; ideas like the periodization of history, 
eschatological woes, the doctrine of the resurrection, and the dualist 
distinction between supernatural powers representing the good and 
evil can be cited (Rowland, 1982:209; Collins, 1984b:25; Collins, 
2000:42). The connections are, however, general and not much can be 
deduced, as Oswalt (1999:387) argues. 
Most researchers also acknowledge that it is not possible to indicate 
a single social background as indicative for the origins of apocalyptic 
literature. The outlook on life as found in apocalypses differ, and it 
cannot be shown that this outlook is necessarily connected to or 
typical of marginalized groups. In this way, early researchers viewed 
the Qumran community as a single, isolated sect but today most 
researchers concede that the Qumran literature rather represents a 
literary cross-section of Jewish thinking of the late pre-Christian era 
(DeSilva, 2004a:85).113 In the same sense apocalypticism is a school 
of thought existing within the Jewish community as a whole. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
111  Some researchers find the origins of Jewish apocalyptic exclusively in 
foreign influences, especially from Iranian or Persian sources. Cp. chapter 3. A direct 
influencing of Jewish apocalypses from foreign influences cannot be proven. The 
Book of Daniel, and the other Jewish apocalypses, probably drank from different 
streams and integrated these influences in such a way that a unique work originated 
(Davies, 1985:68). 
112  This might also be the reason why mythological motives and themes were 
utilized in Jewish literature during this period. 
113  The Groningen Hypothesis (originally put forward by Florentino Martínez 
in 1988 - Piovanelli, 2005:366) accepted without reservation the two major tenets of 
the Essene Hypothesis: The ruins of Qumran were of a religious community who 
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In the course of the second century, Hellenism also influenced the 
apocalyptic movement during the crisis that originated from 
Antiochus IV Epiphanes' oppression of Jewish religion as part of his 
Hellenizing process that he used from 168 to 164 BCE in the hope that 
it might change the rebellious character of the Jewish people (Frend, 
1982:16; Collins, 1983b:75). The apocalyptic movement was now 
responsible for the (final form of the) Book of Daniel; Susannah; Bel 
and the Dragon; the Prayer of Azariah;114 Tobit;115 and the Letter of 
Jeremiah.116 
Jewish apocalyptic shows a clear polemical character as an 
instrument for spreading propaganda against the policies of the Greek-
Syrian oppressors with their cultural and religious syncretism, but also 
against the Jewish party or parties that compromised by supporting the 
Syrian king’s Hellenizing policies (cp. Ahlström, 1963, 1982). The 
Book of Daniel originated probably during the last part of the battle 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
owned the scrolls and authored part of them; and the community was an Essene 
community (Vermes, 2010:210). Ancient Jewish sources, like Philo (Quod omnis 
probus liber sit 75) and Josephus (Antiquities XVIII, 1), describes the Essenes as a 
large and popular movement of at least 4 000 adult members, while archaeology 
shows that only around 150 Essenes could live in the harsh desert environment. The 
overwhelming majority of Essenes did not live at Qumran. Today not all researchers 
accept that Qumran was indeed an Essene community or that the Essene community 
was indeed a much larger movement (Boccaccini, 2005:304-305). Three possibilities 
exist when the relationship between the Qumran community and the rest of the Essene 
movement is investigated. Either the Qumran community was simply one of the many 
Essene communities existing in Israel in the late Second Temple period; or it was the 
leading group, perhaps even the headquarters of the Essene movement; or it existed as 
a splinter, marginal group (Vermes, 1983:127-129). Charlesworth (1992:40) makes 
the provocative remark that "Jesus was closer to the non-Qumran Essenes than to the 
strict and withdrawn Essenes living in the desert of Judah." Cp. Anderson (2002:106-
110); Vermes (2010:30-39, 56, 118) and Eichner (2013:2b) for discussions about 
inhabitants at Qumran.  
114  Cp. DeSilva (2004b:222-243) for a discussion of these texts. 
115  Cp. Hicks-Keeton (2013:97-117) for a discussion of the eschatological 
apocalyptic found in the Book of Tobit. 
116  Cp. DeSilva (2004b:214-221) for a discussion. 
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for a pure Yahwism in Israel, a movement that were already part of 
the prophet-priest Elijah's agenda (LaCocque, 1988:124). 
A problem for modern readers of apocalypses is that the apocalyptic 
worldview differs radically from modern humankind's view of the 
passage of history. It is written in symbolic language and the meaning 
of the symbols is in some cases not clear, with mythological images 
that appear to be grotesque and bizarre.117 To understand apocalyptic 
literature is to wrestle with riddles, "such as its sectarian myopia and 
its disparagement of mundane realities" (Hanson, 1976:34). 
From the discussion in this chapter it is possible to deduce the 
following in terms of Jewish apocalyptic:  
Ø It operates with the assumption of an unseen world that affects 
and influences, and even determines the visible world and the 
lives and individuals and nations;  
Ø It utilizes a view of the future that anticipates an end to the 
present order that is cosmic in scope and characterized by radical 
change and transformation;  
Ø It takes as a given that the universe is not as God intended and 
injustice rules but God's ultimate victory is certain when God 
will establish justice, challenge figures opposed to God, with an 
emphasis on God's sovereignty, particularly of the historical 
variety;  
Ø It presents a view of the ideal world to come;  
Ø It functions from a basic dissatisfaction with the present;  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
117  Koch (1983:24) warns that the Semitic languages of the ancient world are 
invariably richer in symbols and more mythically charged than our rationalized 
modern European languages: "There is not a single book in the Bible where mythical 
overtones are not to be heard or in which symbolic images are not used." The picture 
language of apocalypses is however so peculiar that it is noticable from the normal 
framework of the literature of the time and suggests a particular mentality and way of 
thinking. 
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Ø It is characterized by language that is simultaneously literal and 
metaphoric (cp. Murphy, 2012:8-13); 
Ø These characteristics are not all equally significantly and are not 
necessarily found in all apocalypses. 
Jewish apocalyptic origins may be brought into relation with several 
external influences, such as Mesopotamian political prophecy, 
Mesopotamian mantic prophecy, Canaanite influences, and Persian 
religion. Internal influences consist of Jewish sapiential wisdom and 
biblical prophecy (Jacobsen, 1976:23; Nickelsburg, 2013:6). In the 
next chapter the relation between Zoroastrianism and Jewish 
apocalyptic will be discussed because it holds the most promise of 
demonstrating evidence of any influencing, between the Persian and 
Jewish worlds due to Jewish exposure to Persian religion and culture 
during the last part of their Babylonian exile (597-530 BCE). 
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CHAPTER 2: ZOROASTRIANISM'S 
RELATION TO JEWISH APOCALYPTIC 
 
1.   INTRODUCTION 
What is the relation between Zoroastrian and Jewish 
apocalypticism?118 In the previous chapter, reference was made to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
118  In comparing religions, as happens in this and the next chapter, the 
methodology is based on analysis of patterns of agreements and differences in 
religious life usings cross-cultural materials based on an evidence-based search for 
knowledge that is to be distinguished from the theological or philosophical 
interpretation of religion and from the association of "religion" with the exposition of 
biblical ideas (Paden, 2012:590). The objective of comparative religion is to get a 
comprehensive understanding of religion as a phenomenon of humankind. This is the 
goal toward which the comparative study of religion is directed (Dupré, 1979:3006). 
Religious texts are not histories per se but ways that groups use to construct their 
founding institutions. Without seeing what is common between religions one cannot 
see what is different and thus distinctive (Müller, 1872:10-11). As a cross-cultural 
comparison such a study presupposes the basic similarity of humans (Dupré, 
1979:3007). Rudolf Otto (1917) shifted attention away from religious concepts to 
include a more generalized religious consciousness with his idea of a non-rational, 
experiential basis to religion, a set of distinctive feelings of awe in the face of what is 
felt to be "wholly other" or the holy, a pre-conceptual sense of an awesome power that 
can be felt as either dreadful or fascinating. Mircea Eliade (1959) described the 
history of religion as the subject of a hermeneutic that shows the interplay of universal 
patterns of myth, symbol, and ritual with the historical situations that produced new 
versions of those patterns or gave new values to them. He reads religious histories in 
the context of the themes that dominate the whole human religious experience, 
showing how the "sacred" exists in different forms. In modern time, J.Z. Smith (1990) 
calls for renewed attention to notions of classification, ritual, sacrality, and sacrifice, 
including clarification of their cultural historicity as concepts (Paden, 2012:591). The 
comparative perspective is based on the supposition that every instance of religious 
practice is at the same time a variant illustration of religious patterns than can be 
found around the world. Commonalities between religious traditions include the 
dynamics of mythicizing one's group ancestry and foundation, the ritual processes of 
reinforcing that sacred foundation, and the commitment to spiritual authority (Paden, 
2012:594). Because it is concerned with human behavior, attitudes, and ideas, 
comparative religion is necessarily historical. Religion can never be a matter of a 
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foreign influences on Jewish apocalyptic and it was explained that 
although a connection between these influences and the contents of 
Jewish apocalypses can be shown, it cannot be proven that these 
influences were causative for the originating of Jewish apocalypticism 
(Pagels, 1979:27; Du Rand, 2013:215). 
Many scholars view apocalypticism as a development from prophecy 
in the Hebrew Bible, perhaps as a result of the disillusionment of the 
postexilic period, which implied subjection to foreign nations and 
tension within the Jewish community. The long nightmare of 
subjugation by foreign nations brought the reality of Satan's temporary 
domination of the world to the attention of Jews, and the nations were 
seen as servants of Satan, guaranteeing inevitably their downfall 
(Comfort & Elwell, 2001:68). Other scholars discern a sharp break 
between prophecy in the Hebrew Bible and later apocalypticism and 
propose that many of the basic features of apocalypticism originated 
in ancient Iran and had penetrated Jewish thought during the 
Hellenistic period (c. 400-200 BCE) (Aune, Geddert & Evans, 
2000:46-47). In this chapter the last viewpoint is discussed and the 
conclusion is made that the viewpoint should be adhered to with 
certain qualifications. 
Despite the existence of many differences, the great civilizations of 
the ancient Near East shared in common the view that the world as it 
is known is changeless and would exist for all time. The essential 
characteristic of the world is order, even though chaos and disorder in 
various forms would always threaten it. The gods who ordained the 
world to be orderly guaranteed that order would survive. Israel shared 
this view of the world and time. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
priori deduction; it is rather a matter of the empirically given, and this involves the 
development of the history of religions as an accurate and reflective account of 
regional and cross-cultural phenomena, by deciphering them in accordance with their 
diachronical genesis; the systematic analysis of specific religions as well as the 
empirical whole formed by them, leading to questions about the significance and 
function of religion for and in the development of man; and the employment of 
various disciplines presupposed and implied by comparative religion (Dupré, 
1979:3006). 
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After the Jewish exile in the sixth century BCE, a new development 
in Jewish thinking led to a dualism allowing for a good God and an 
evil power, and eventually apocalyptic thinking (Collins, 1998a:11-12; 
Hicks-Keeton, 2013:111-112).119 The question was asked: Why and 
how did this new theological thinking develop in Jewish thought? The 
most probable answer is found in the Jewish exposure during its 
Babylonian and Persian exile to the Zoroastrian theology of their new 
Persian masters. Zarathustra explained the problem of theodicy by 
posing a dualism between a good and evil power, where the good 
power would win in the end to ensure that righteousness would be 
victorious and that good people would be rewarded (Fernández-
Armesto, 2000:312; Kippenberg, 2013:1). The Hebrew prophets 
contrasted the present time with the future when the kingdom of God 
would be established. The apocalyptists radicalized the contrast, and 
the transition is accomplished with the coming of the heavenly, pre-
existent Son of man (Comfort & Elwell, 2001:72). In 4 Ezra, the 
concepts of a Davidic Messiah and the Son of man are conflated 
(Vermes, 2000:192). 120  The apocalyptists differ from the Hebrew 
prophets in that they are pessimistic about the present age, expecting 
the new to arrive imminently. But it is wrong to describe apocalypses 
as ultimately pessimistic, for the basic message is that God in due time 
will intervene and save God’s people (Comfort & Elwell, 2001:72).121 
Apocalyptists completely lost the tension between history and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
119  Dualistic thinking is not unique to apocalyptic eschatology. It became an 
accepted way of thinking in Jewish theology, with a distinction between good and 
evil, the King of the universe and the ruler of this world, righteous people versus the 
unrighteous, etcetera. The Gospel of John, for instance, is determined by oppositional 
dualism, according to Volf (2010:32), with God in opposition to the Ruler of this 
world; light contra darkness; above versus below; truth contra falsehood; life contra 
death; and belief contra unbelief. Volf emphasizes that this oppositional dualism is 
not deterministic; people still make their own choices. And the oppositional dualities 
are much more open to differentiation, in his opinion. 
120  4 Ezra 7:26-30 refers to the "age of the Messiah" as lasting four hundred 
years, according to Tabor (2003:53) (cp. Brandenburger, 1981:140). 
121  Van der Watt's (2011:115) reminder is important, that the person of God 
was the determining factor in dealing with everyday crises and disappointments, 
rather than concepts of time, that allowed Israel to press into the future. 
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eschatology and they no longer expected deliverance in this age. God 
had become the God of the future, not of the present. History was 
surrendered to evil, and all salvation was thrust into the future with its 
promise of deliverance and a completely new world order. 
This answer was attractive for Jews who faced the problem of their 
suffering as righteous members of God’s elect people. The dualism 
taken over from Zoroastrianism led to apocalyptic thinking which 
foresaw the end of the existing order and the creation of a new heaven 
and a new earth, as Zarathustra already prognosticated many years 
before Daniel and the apostle John did. 
The first issue to be discussed is Zarathustra’s life and teaching. He 
lived in the middle of the second millennium BCE (or later)122 and 
proclaimed a radical dualism between good and evil, or between 
Ahura Mazda and Angra Mainyu. This was in contrast to the 
polytheistic theology of his people. Zarathustra emphasized the ethical 
dimension of religion and created a cult of personal purity with 
diverse laws defining purity and impurity. Every human is being 
called to become a saoshyant, a savior contributing to the act of saving 
the world. In the end, the great Saoshyant will lead the righteous in the 
last Great War. This savior will be born from a virgin who would 
receive Zarathustra’s semen. 
With their way of living on earth and ethical behavior people 
determine where they would spend eternity. The world would in the 
end be purified from all impurity, and only the pure would be part of 
this new world. 
The question to be answered is: Did Zarathustra’s teaching influence 
Jewish eschatological (and especially apocalyptic) thinking in any 
way? A small group of researchers are of the opinion that Jewish 
thinking was excluded from any Zoroastrian influence (e.g., Moulton, 
1913:ii; Scheftelowitz, 1920:32; König, 1964:243-249) The majority 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
122  It is accepted here that it is impossible to know when Zoroastrianism 
originated with the result that any influence that it exerted on Jewish thinking at any 
stage cannot be proven above all doubt. 
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recognizes that Jews and Persians shared their lives and religions 
during the exilic and inter-Testamentary period and that they 
influenced each other in some ways.   
The proto-Indian-Iranian tribes living on the great open steppes of 
southern Russia in the second part of the third millennium BCE 
believed that the world was based on a timeless and unchangeable 
divinely established order.123 Strong and dangerous forces threaten 
this order and it results in everything not being calm all the time. The 
gods, however, guarantee the existence and survival of this order 
(Sawatsjky, 2013:2). 
These tribes migrated around 2000 BCE in two groups to the south. 
The one group, consisting of Indo-Aryans, moved through Central 
Asia and Afghanistan to the Indus Valley. The other group migrated to 
present-day Iran (or Persia as it was called until 1935 by 
foreigners).124 
The Vedic Indians still saw the world as though it was contained 
within a timeless equilibrium. The other group, the Iranians, broke at 
some stage with this view of the world that was shared also with the 
Egyptians and Mesopotamians (Gonda, 1975:32; David, 1982:39). 
The Iranian prophet, Zarathustra, or better known by the Greek 
rendering of his name, Zoroaster, was responsible for this change in 
world-view. He saw everything in this world as the gradual realization 
according to a divine plan that results in the ultimate fulfillment of the 
plan. And he budgeted for an end to everything and a new order where 
only complete and perfect human beings would exist unto eternity. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
123  Cp. the argument in the previous chapter. 
124  Fernández-Armesto (2000:312) describes Iran as "an archipelago of small 
accumulations of good soil and precious water in the vast aridity of the plateau..." The 
name "Persia" was the "official" name of Iran in the Western world, but Persian 
people inside their country since the Sassanid period (226–651 CE) called their 
country "Iran." On 21 March 1935, the ruler of the country, Reza Shah Pahlavi, issued 
a decree asking foreign delegates to use the term Iran in all formal correspondence. 
From then on "Iranian" and "Persian" was applied interchangeably to the population 
of Iran.  
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With this doctrine Zoroaster becomes the oldest known exponent of 
apocalypticism that foresees an end to the world, as humans know it. 
Apocalypticism started playing a role in Jewish theology at a late 
stage, in the period during and after the exile from the second century 
BCE. The purpose of this chapter is to ask: What influence did 
Zoroastrianism exercise on Jewish thinking and specifically 
apocalyptic development, if any? 
2.  ZOROASTER’S LIFE AND DOCTRINE 
2.1	   Zoroaster’	  lifetime125	  
The first question to be answered is: When did Zoroaster live and 
teach? A late Zoroastrian tradition of the third century CE says the 
prophet lived 258 or 228 years before the Greek conqueror, Alexander 
the Great. This implies that Zoroaster lived in the middle of the sixth 
century (Kingsley, 1990:245-264). Modern debate prefers a much 
earlier date for Zoroaster, between 1500 and 1200 BCE, when the 
Iranians still farmed with cattle (Boyce, 1991:1-3). The images used in 
the works ascribed to the prophet refer to the customs and thought 
patterns of a traditional pastoral community (Eduljee, 1980:104).126 
"Zarathustra" means "he who farms with camels" or "he who has 
active or working camels," which also refers to this world (Y(asna) 
44.18).127  The question asked today is whether Zarathustra lived 
during the Iranian pastoral period on the central Asian steppes 
between 1400 and 1200 BCE, or after the Iranian tribes had migrated 
into the south of the land known today as Iran, around 1000 BCE. The 
only material available that can be used to date the prophet is the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
125  To write a history of Zoroastraism is complicated due to the lack of 
evidence provided by historical documents. In this study the consensus of researchers 
is given, as provided in the discussions of Haug (1862); Jackson (1899); Moulton 
(1913); Dhalla (1938); Boyce (1975, 1977, 1979); Eduljee (1980); Boyce (1982, 
1984); Yamauchi (1988); Kingsley (1990); and Boyce (1991, 1992). 
126  Zoroaster's life is dated, alternatively, to the tenth, ninth, eighth, seventh or 
sixth/fifth centuries BCE (Böcher, 2013:1.3). 
127  For a translation, cp. Smart & Hecht, 1982:1-5, 20-21. 
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Gathas, seventeen short poems supposed to be composed by 
Zarathustra and which have survived in the daily worship rites of 
Zoroastrians. These poems can be found in the yasna (Y 28-34, 43-51, 
53). The Gathas is in an East Iranian language that has close 
resemblance with the Hindu Rig-Veda. The Rig-Veda contains poems 
from the period 1400 to 900 BCE (cp. Schlerath, 1960). The language 
is complicated and difficult to interpret with lots of syntactical 
problems. The doctrine contained in these poems can only be 
understood with the help of later Zoroastrian writings (cp. O’Flaherty, 
1981 for an anthology of hymns). 
The writings show that Zarathustra was a priest in the Old Iranian 
religion, which means that he is the only known founder of a new 
religion that had formal ties with the traditional religion of his day 
(Cohn, 2001:78). At some stage he became a seer and prophet who 
believed that he had received a message that would lead people to 
salvation and would save the world from evil. His theology is coherent 
and logical. But his own people rejected him and his new doctrine (Y 
46.1-2) and he fled from that part of the world. He resurged again at 
another Iranian tribe, ruled by Kavi Vishtaspa. The prince and his 
people accepted Zoroaster’s teaching (Y 51.16). Zarathustra married 
with three women and he had three sons and three daughters (three is 
the holy number in Zoroastrianism). He died at the age of seventy-
seven, according to the Gathas legend (seven is also a holy number in 
Zoroastrian theology).128 His followers saw him as an ordinary human 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
128  Cp. Brandenburger's (1981:140) remark, "In der Literatur jener Zeit, zumal 
der apokalyptischen, ist auch das Gewicht sogenannter heiliger Zahlen der Tradition 
sowie uralter Ordnungsschemata (zum Beispiel der Sieben) nicht gering zu 
anschlagen. Und in der Krisissituation, in welcher der Apokalyptiker schreibt und die 
er zu bewältigen sucht, können Zahlen- und damit Ordnungsschemata ganz allgemein 
den Sinn haben, gerade da den Sinn von Weltordnung zu vermitteln oder anzudeuten, 
wo diese aus den Fugen gerade zu sein scheint ..." Cp. also Job's three daughters and 
seven sons, according to Job 1:2. 
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but continued calling on his name after his death (Basham, 
1967:27).129  
2.2 Sources 
The controversy about Zoroastrianism’s supposed influence on other 
religions has to do with the deficiencies in the written sources and 
uncertainty about the date of its origin. In Zarathustra’s time the 
Iranians had not developed an alphabet and could not write. At the 
time that the religion reached western Iran where the Medes and 
Persians lived, in the eighth century BCE, the cuneiform writing and 
alphabetical Aramaic used there was not able to reflect ideas in an 
Indo-European language accurately. Zoroastrian priests believed in the 
power of the spoken language and rejected the idea that any of their 
religious works should be written down (Nyberg, 1983:415-419). The 
Avesta (in Avestan, the East Iranian language of Zarathustra) existed 
orally for more than a thousand years, until the fifth century CE, when 
a forty-four character Avestan alphabet was developed with the 
exclusive goal to write down the religious texts of the Zoroastrian 
religion (Colpe, 2013:7). The Gathas was strictly memorized and 
excellently preserved orally through the ages.130 
The written "Great Avesta" can be divided into three parts: religious, 
legal, and diverse other works. The first part consists of very old 
liturgical texts that are difficult to understand. The most important part 
is the Gathas and two great manthras or holy sayings. The Yatha ahu 
vairyu in Middle Persian Ahunvar is supposed to be composed by 
Zarathustra himself. Zoroastrians repeat this saying every day, 
together with the Airyəәma isyo. The Vendidad contains a lot of purity 
rituals and laws (cp. Du Rand, 2013:216-217). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
129  Cp. Jackson (1899:12); Dhalla (1938:197); Boyce (1975:110-111; 1982:23-
24) for further biographical information. 
130  Cp. Anklesaria (1956, 1957 and 1964) as well as Boyce (1984) for 
translations of these diverse writings. 
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Another Zoroastrian writing discusses cosmology, demonology, and 
eschatology and dates from the ninth century CE. It is written in 
Pahlavi and contains traditions from the Sassanid (Sasanian or Neo-
Persian) period (226-651 CE). During this time, Zoroastrianism was 
the declared religion of the Iranian state. Fifty-five Pahlavi texts have 
been preserved. The most important are the Bundahishn (“The 
Creation”) and the Denkard (“Acts of Religion”), an encyclopedia of 
different subjects, containing (probably mostly legendary) facts on the 
life and works of Zoroaster (Yamauchi, 1988:735). 
Many zands or interpretations of holy texts in Pahlavi, the Middle 
Persian language, also exist. The zand is the same as the Jewish 
Midrash.131 During the ninth century CE, additions were made to these 
zands during a time when widespread Muslim oppression of 
Zoroastrians halted any further theological developments within 
Zoroastrian circles. It is impossible to date any material absolutely in 
any of the sources because the material was collected and brought 
together over many centuries (Boyce, 1992:1169). 
2.3 The world into which Zarathustra was born 
The ancient Iranians were polytheists and they saw the gods as cosmic 
beings that were favorably disposed towards humankind. The 
universal principle that these people used to align their lives to was the 
arta or asha, "what should be" or ethics (Nyberg, 1983:66). Three 
Ahuras (or "lords") look after asha, with Ahura Mazda ("Lord of 
Wisdom," Pahlavi: Ohrmazd) at the head of the trinity. The Iranians 
connected many natural phenomena with the activity of the gods, as 
well as individual's personal feelings and conditions (Simon, 2004:36; 
Colpe, 2013:2). 
The gods made the world in seven stages: First they made the air, 
then the water, the earth, then plants, the animals, and then 
humankind, before fire was created. Fire is the life-giving force that 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
131  Cp. Phillips, Janse van Rensburg & Van Rooy (2012:4-5) for a discussion of 
the midrash. 
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brings warmth and life to the world and regulates nature through the 
heat of the sun. The gods caused the movement of the world through 
the sacrifices that they made and the cycle of seasons followed on 
their offering (Colpe, 2013:2). And the gods guaranteed the 
preservation of this order as long as humans continue to bring the 
prescribed sacrifices to the gods. Especially the daily priestly rite, the 
yasna, is very important in order to purify and bless the creation. 
Sacrifices are brought to fire and water, outside in the fields, without 
any temple, altar or image (Nyberg, 1983:67-101; Colpe, 2013:2). 
When they die, humans go to the underworld where they exist as 
shadows. To survive, these shadow beings need food sacrifices of 
their kinsmen (Böcher, 2013:1.3). A few happy souls do not need to 
go to the underworld but they are allowed into heaven, that is, the 
abode of the gods. At the same time, the hope developed that the body 
would be resurrected within a year after its death in order that the 
reincarnated soul in heaven could enjoy all the pleasures that it had 
known while living on the earth (Karaka, 1884:203; Boyce, 
1977:124). 
2.4 Zoroaster’s new teaching 
Zarathustra lived in a time of bloodshed and lawlessness, as implied 
by the Gathas (Gathas refer to principle hymns that form an integral 
part of Zoroastrianism) (Simon, 2004:36). Anarchy reigned over the 
area where he lived. This is the transition into the Bronze Age in the 
Central Asian steppes. The most important development of this era 
was the wagon that was used in warfare around 1500 BCE and 
changed the way wars would be waged in future. 
According to Yasna (Y 30.2; 45.2), Zarathustra saw a vision in which 
he experienced cosmic unity and purpose. He saw Ahura Mazda as the 
only God, the eternal and uncreated divine being that is perfectly 
good, wise and kindly disposed towards mankind. Next to the being of 
good exists an evil being, a power or spirit called Angra Mainyu 
(Pahlavi Ahriman) that is completely evil, ignorant and evil-disposed 
towards humans and creation. He is uncreated but at the same time 
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doomed to be destroyed in the end. Ahura Mazda created and destined 
the sevenfold aspects of the world as the area where the struggle 
between good and evil would take place. In the process the evil one 
would be confronted and conquered. To help him in this process 
Ahura Mazda created lesser gods, the six Holy Immortals (Aməәsha 
Spəәntas or Pahlavi Ameshaspands). These spirits are able to live in 
humankind and every one of them preserves another aspect of the 
creation, together with the holy spirit of Ahura Mazda. There is an 
entity for each aspect of creation and the names of the great Heptad 
are: Dominion which rules over the sky; Devotion which rules over 
the earth; Immortality which rules over plants; Good Thought which 
rules over animals; Ahura Mazda or his holy spirit who rules over 
humankind; and asha (Truth or Righteousness) which rules over fire. 
These names occur together in Yasna 47.1.132 The Heptad lives in the 
human who is a righteous and true worshipper of Ahura Mazda. 
Zoroastrian apocalypses incorporate the expectation of a new end-
time creation into a (Babylonian) doctrine of cosmic agres, of twelve 
thousand years divided into four periods. The millenium of Zoroaster 
(9 000 to 9 999) will be followed by those of his sons, Ushetar and 
Ushetarmah (the eleventh and twelfth millenia).133 Then, at the end, 
the Saoshyant, another son of Zoroaster, will introduce a creation 
without sickness, old age, death, enmity, injustice, tyranny, heresy, or 
wickedness. The Druj (lying demon) will be vanquished, and those 
who have been faithful to Zoroaster's teaching will reap the benefits 
with an existence that befits the righteous (Boyer, 2013:1.2.3). 
In the best-known text, the Zand Vohuman Yast (or Brahman Yast) 
which is an interpretation of the Vohuman Yast, the source for several 
other Pahlavi works like the Oracle of Hystaspes, Zoroaster asks 
Ahura Mazda for the gift of immortality (Windisch, 1929:87; Colpe, 
2013:6). Instead, Ahura Mazda grants him all knowledge (or wisdom; 
III.6b-8). Then follows the vision of a tree with four branches 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
132  Boyce (1992:1170) in his translation of their names is followed. 
133  Cp. Tabor's (2003:53) discussion of millenia in Zoroastrianism. 
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composed of different metals (I.3-5). The four branches are made of 
gold, silver, steel, and mixed iron. Ahura Mazda explains the vision, 
saying that the four branches are four kingdoms of which the last is 
ruled by the "divs who have disheveled hair." Many scholars are of the 
opinion that this refers to the Greeks. Ahura Mazda explains that the 
branches represent different kingdoms, and the final enemy is 
probably the Greeks, reminding of the image the Babylonian king sees 
in the dream reported in Daniel 2. Their kingdom is to come when the 
tenth century, or millennium, of Zoroaster is at an end (Collins, 
2000:41). This vision is later expanded to contain a tree with seven 
branches, reminding of the dream in Daniel 4, and Ahura Mazda 
explains that the tree represents a process of cosmic and political 
upheaval before the final "savior" (saoshyant) would come to destroy 
all the enemies (III.14-23). Following this comes a period when 
people would master the art of medicine to such an extent that they 
would attain immortality. After this period is finished, a resurrection 
would occur when all creatures would be cleansed as the final age 
begins (III.58-63). A strong dualism characterizes the book, as for 
example, "I (referring to Zarathustra) have seen a celebrity with much 
wealth, whose soul, infamous in the body, was hungry and jaundiced 
and in hell, and he did not seem to me exalted; and I saw a beggar 
with no wealth and helpless, and his soul was thriving in paradise and 
he seemed to me exalted" (II.12; West, 2003:197; Colpe, 2013:3). 
An important witness to Persian apocalypticism is Plutarch's On Isis 
and Osiris, a work dating to the first century CE claiming to expound 
Persian theology as explained in the fourth century BCE by 
Theopompus (cp. Smart & Hecht, 1982:37-39). This might be the 
earliest written witness to Persian apocalypticism that survived as 
Plutarch describes the struggle between two gods for dominance over 
each period of history, with a well-defined periodization of history, 
and the realm of one god eventually being destroyed. In that victory 
Hades, the abode of the dead and evil, will be destroyed as well, and 
the earth will become flat, an indication of its absolute renewal. In the 
end, people will live prosperously in a world where death is abolished, 
without any need to eat (Zandee, 1960:95). People will not cast any 
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shadows and all will speak the same language. Plutarch's description 
of the different periods and especially the struggle defining each 
period shares elements with other Pahlavi texts (Robinson, 2012:2). 
Zoroaster brought new meaning for ordinary people in their daily 
worship rituals and he connected the moral, physical and spiritual 
world into one entity. Humankind is part of this divine programme to 
conquer evil. In this way a radical dualism was born, with Ahura 
Mazda creating gods that would help him and Angra Mainyu 
responding by creating his own accomplices, especially the Daevas or 
ancient gods of war (Colpe, 2013:6). All the evil powers are destined 
to be conquered and destroyed in the end, but not before they have 
completed much destruction of human beings and the earth (Y 30.3). 
Ahura Mazda created the world good and orderly through his holy 
spirit. But in his omniscience he knew that evil would fight against the 
good (Y 40.3-5, 7). The biggest triumph that the evil is capable of is 
death. The seven powers together with the cooperation of humans 
need to strive for a condition that is known as Frasho-kəәrəәti, or "to 
make wonderful," which is the opposite of death. In this way the 
whole world would return to its original state of goodness, which will 
be eternal (Y 45.2). 
Zoroaster believed in the righteousness or asha of God. This is the 
determinative concept in the Zoroastrian religion (cp., e.g., Y 45). But 
the unrighteousness of his day and world compelled Zoroaster to defer 
the final triumph of righteousness in this world to the next world 
where righteousness would triumph forever. Zoroaster believed that 
men and women would inherit heaven, as long as they accept his 
revelation and live according to its regulations and laws (Y 46.10). 
Before any person could get to heaven, his or her soul would first have 
to be judged. As in traditional Iranian belief the soul ascends on the 
third day to the peak of the Hara Mountain, the mythical mountain in 
the centre of the earth. Here humans' good words, good acts and good 
thoughts are tested. If the good is predominant the soul goes to heaven 
across the Chinval bridge. If evil is preponderant the bridge throws the 
unhappy soul into the abyss of the hell. Hell or the underworld is the 
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head quarters of evil, where the evil one requites his disciples (Colpe, 
2013:7). The good people stay in heaven and the condemned stay in 
hell until the time of Frasho-kəәrəәti. This time would then see a general 
resurrection of everyone’s body, and the souls would be reunited with 
their bodies when a last judgment awaits everybody (Cohn, 2001:96-
99). 
The ancent Iranians saw the greatest legal test as the test of fire. In 
the same way Zoroaster saw the Last Judgment as a test of fire 
through which every human being must go. Molten lava would flow 
from the mountains to form a burning river and all reincarnated souls 
would have to move through this river, together with all people at this 
stage still alive on earth. Good people would be saved from the fire by 
divine intervention, as ancient Iranians believed when they sent the 
accused through the fire.134 Evil people would be destroyed in body 
and soul (Y 51.9) before the burning river would also flow through 
hell and purify all its evilness, killing also Angra Mainyu and his evil 
powers. In the end God would reach God’s final goal and destroy all 
evil. History then comes to an end and all aspirations would end, 
along with the seemingly never-ending cycle of births and deaths. The 
blessed then enjoy a community meal together with God as a last 
yasna, and this food would make their bodies immortal. They live for 
ever in joy in the kingdom of Ahura Mazda on an earth which is 
perfectly formed and as beautiful as a garden (the Persian word for 
"garden" is "paradise," a word borrowed by Jewish and Christian 
writers) in spring time (Y 52). 
Zoroaster called on his fellow human beings to become saoshyants, 
people who saw as their aim and purpose in life to save the world. 
After his death, the belief originated that in the last great war, before 
Frasho-kəәrəәti, the powers of the good would be led by the Saoshyant, 
the saviour of the world (Zand i Vahman Yast, ch. 4) (Popovic, 
2013:10). This savior would be born of a virgin and she would receive 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
134  "'Intelligent fire' burns the damned without burning them up ..." (Herzog, 
2013:2). 
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the semen of Zarathustra himself which is kept in the depths of a lake 
(Haug, 1862:52-57; Lommel, 1930:32; Boyce, 1979:197). 
2.5 Worship customs 
According to Zoroaster the priest was still responsible for the daily 
worship and offering rites, the yasna, but the ordinary person also 
partook by enjoying part of the dedicated offering. Ancient Iranian 
people prayed during sunrise, midday and sunset. Zoroaster added 
prayer at midnight and the period before sunrise to these compulsory 
times of prayer to end with five times of prayer each day 
(Wiggermann, 2013:1.5). The same prayers were repeated each time, 
and it was compulsory for every person who had been entrusted with 
the holy cord (kusti). This cord was wrapped three times across the 
breast before it was tied in front and at the back. The person who was 
praying tied and untied it while he or she prayed. Prayer is always 
offered while standing in the presence of (holy) fire, whether the fire 
is symbolised by the sun, moon, or the fire in a hearth. Fire is the 
creation of Asha Vahishta and the icon of truth and righteousness. The 
person praying also wore a special garment called a sudreh 
(Kammerhuber, 1968:12-51; Boyce, 1979:2-3; 1991:37-39). 
The prayers that were repeated during these five daily prayer times 
consisted of two Gathic verses (Y 46.7; 46.16). The first one is: "Who, 
Mazda, appointed you as patron for one such as I am, as the Evil One 
tries to destroy me? Who else but your fire and your good aim, Lord, 
through which Truth is established? Teach this doctrine to my inner 
self." These prayers also include a credo with the following words: "I 
profess that I am a Mazda worshipper and follower of Zarathustra, and 
I have connected myself to this faith. I dedicate myself to thoughts 
that are considered well, I dedicate myself to words that are spoken 
well, I dedicate myself to the act that is done well. I dedicate myself to 
the religion which worships Mazda, which averts assaults, which 
causes weapons to fall down, which is righteous, which of all faiths is 
the greatest, and the best, and the purest, which is Ahuric, 
Zarathustran." The Ahunvar was also repeated at the same time. These 
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hymns, songs, or sayings are among the oldest literary testimonies 
(together with the Indian Vedas) (Wiggermann, 2013:1.1). 
The community of believers celebrated seven holy days of 
obligations which were compulsive for all believers, and which were 
dedicated to the six Heptad and their creations. These days were spent 
in communal worship, followed by celebrations full of joy and 
happiness. Zoroaster believed that all griefs and sorrows belong to 
Angra Mainyu and that fasting is a sin because it weakens the body 
and steals the power that one needs to fight against evil and the evil 
one. All holy days were characterized by joy and celebration. The 
sixth feast, in honour of Ahura Mazda and his creation of mankind, 
was followed by the last night of the year and the feast in which the 
souls of the dead were celebrated. The following day is the first day of 
the new year, and it is celebrated in honour of Asha and his creation of 
fire. "New Day," as it is called, is the most holy and joyous of all days, 
and it is celebrated with the eye on the "New Day" of Frasho-kəәrəәti or 
"to make wonderful," which is on its way (Cohn, 2001:99). 
The cult for the dead was also very important, just as was the case 
with ancient Iranian religion and in Indian customs (Wolpert, 
1982:71). Zarathustra emphasized more fully personal responsibility 
than is found in older forms of religion. Everyone is responsible for 
his or her own fortune in the life to come. With this emphasis as 
guiding principle, Zarathustra absorbed several old customs within his 
new religious practices. Several rites were performed during the first 
three days after a person’s death, as well as on the morning of the 
fourth day, and monthly during the first year, and then yearly for thirty 
years. As mentioned already, the souls of the dead are also recalled 
during the feast on the last day of the year. It was expected that the 
dead should help the living for the trouble that the living have of 
bringing consecrated offerings of food and clothing to the dead (Y 
13.49-52). The ritual described here reminds one of the shadowy 
existence in an underworld that has the same characteristics as the one 
ancient Iranians (and Israelites) believed in. 
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In the ancient religion several laws were formulated concerning the 
use of food. Later generations of Zoroastrians built on this tradition 
and added many new laws. The worst case of impurity is when a 
person touched a corpse. Bodies were not burned or buried because it 
would defile the fire and the earth, but are left outside to be eaten by 
birds of prey. Later Zoroastrians built "Towers of Silence" for this 
purpose. Another serious cause of impurity is any fluid that oozed out 
of the body. Legal requirements determined in what way menstruating 
women should regain their purity again. For any serious defilement 
the "purification of nine nights" were prescribed. It consisted of a 
ritual of washing and repetition of ancient holy texts by priests, or 
wives of priests in the case of impure women. Finally the impure 
person was washed with the urine of a bull (Yamauchi, 1988:735-
736). 
2.6 Zoroastrians and later history 
Zoroastrianism only became part of written history during the reign of 
the Achaemenids which ruled the Persian empire in the period from 
550 to 331 BCE. The Persians imported several foreign elements into 
Zarathustrian religious practice. The most important of these were that 
they built temples for the holy icon of fire; they created a religious 
calender where each month and each day were consecrated to a 
yazata, which caused the number of holy days to increase 
dramatically; and the magi, priests of the ancient religion of the Medes 
and Persians, became the primary Zoroastrian priests that served in the 
new temples. The Persians in effect created a new temple cult. 
Zarathustra was far ahead of his time in preaching a universal and 
inclusivistic faith. But his followers eventually declared that his 
doctrine is only applicable to Iranians. They did not preach his 
message to people of other nationalities. In spite of this, Zoroastrian 
doctrine became widely known and influenced amongst others the 
early Ionian philosophers, Plato and his school, and exilic and post-
exilic Jewish theological development, as can be seen in parts of the 
Hebrew Bible like Second-Isaiah and Genesis 11’s tale of the tower of 
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Babylon (to name just two examples). The large extension of laws in 
the Hebrew Bible governing the ethics of purity and impurity can also 
be better understood within the context of developments within 
Zoroastrianism.135 Perhaps Nehemiah played a role in imparting these 
extensive purity laws within the Zoroastrian corpus into Jewish 
theological thinking. 
In the period after Alexander the Great, the Hellenistic period,136 
Zoroastrianism also probably influenced Jewish inter-Testamentary 
writings, including the Book of Daniel that in the end was included in 
the Jewish canon, under the Ketubim. Several of the doctrines in these 
books sound similar to Zoroastrian teachings. How and to what extent 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
135  Knight (2001:487) says, "Given that apocalyptic is bound up with the 
revelation of heavenly mysteries, including but not exclusively eschatological, 
apocalyptic rhetoric is founded on the belief that authoritative information can be 
discerned through heavenly revelation. This is presented to readers, often in 
conjunction with an ethical appeal, as knowledge whose authority can sustain a 
significant change in perspective." In Jewish and Christian apocalypses, few explicit 
ethical appeals are found; it is rather implied, in contrast to Zarathustrian literature. 
Christian apocalypses include the Revelation of John included in the New Testament, 
and the Apocalypse of Peter and The Shepherd of Hermas which were not included 
but formed popular reading in a number of Christian communities in the early 
centuries of the church (Ehrman, 2005:25). In the Apocalypse of Peter, Jesus takes 
Peter on a guided tour of the abodes of the blessed and damned, of heaven and hell. In 
the apocalypse, the disciples ask Jesus when the end will come, and Jesus responds 
with the parable of the fig tree, "... as soon as its shoots have come forth and the twigs 
grown, the end of the world shall come." Jesus explains that the fig tree refers to 
Jesus, and that the church will face the danger of false christs and prophets (Ehrman, 
2003:26). 
136  "Hellenistic" comes form the Greek word hellas, meaning Greece. The 
Hellenistic period was a long period of intense interaction between Greek culture and 
local culture, and it met with mixed reaction from the Jews, with some of the more 
liberal-minded ones accepting the best of Hellenistic culture while the conservatives 
rejected everything that is foreign or new, as is customary in conservatism. Conflict 
between parties in Jewish Palestine centered on the rejection or acceptance of 
Hellenistic culture and was ideological and at times violent, leading to reprisals from 
the Roman rulers of Judea and Galilee (Smith, 1971:32; Murphy, 2012:3). Stone 
(1983:85) contends that the process of Hellenization was already under way at the end 
of the fourth century and the start of the third century BCE, even before Alexander the 
Great, and he bases his contention on the Wadi Daliyeh texts and the Zenon papyri. 
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did Zoroastrianism influence other religions, and especially Jewish 
thought?137 
3. ZOROASTRIAN INFLUENCE 
3.1 Two sides of the debate 
Not every researcher in this field believes that Jewish thinking was 
influenced by Zoroastrian doctrine, or that reciprocal influencing 
might have taken place. This has been debated for the past two 
centuries.138 Moulton (1913:ii), Scheftelowitz (1920:32) and König 
(1964:243-249) are the best-known researchers that deny any 
influencing between Zoroastrian and Jewish thinking and especially 
that Jewish theological thought was determined by Zoroastrian 
doctrine. Most of the other researchers allow that some kind of 
religious influencing took place when Jews were exposed to the 
Persian empire (e.g., Collins, 1998a:11-12; Aune, Geddert & Evans, 
2000:46-47; Vermes, 2000:192; Comfort & Elwell, 2001:68; Hicks-
Keeton, 2013:111-112; Kippenberg, 2013:1). 
The province of Judaea formed part of the mighty Achaemenid 
Empire. Many Jews lived in the Diaspora within the boundaries of 
this empire. The Persians treated the Jews well and respected their 
peculiar religious practices. Many Jewish propagandistic works were 
found written against Babylonian, Seleucid and Roman dominion but, 
interestingly enough, no text has as yet been found that was written 
against Persian dominion (Boyce, 1991:410).139 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
137  The Seleucids ruled in Persia from 312-264 BCE, and despite Hellenism, 
Iranian traditions were preserved. In the end, Zoroastrianism would be declared the 
state religion under Sassanid rule, from 224 to 651 CE (Harmsen, 2013:3). 
138  The development of the debate can be followed in the works of Von Herder 
(1775:3), Semler (1776:iii), Richter (1819:72), Vatke (1835:542-551), Von Cölln 
(1836:346-352), Stave (1898:117-280), Mills (1904:21-460), Meyer (1921:12), 
Bousset (1926:469-524), Von Gall (1926:98), Otto (1938:1-3), Widengren (1960:24-
31), Eddy (1961:3) and Boyce (1991:308-325). 
139  Cp. Deutero-Isaiah's positive assessment of the Persian ruler in Isaiah 41:1-
7. 
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3.2 Influencing 
At the time that the Jews came under Persian dominion, many 
theological ideas existed amongst the Jews that survived the 
Babylonian exile and in some cases were connected to the Persian 
religious world of thought. Some of these ideas were that Israel was a 
people chosen directly by its God, YHWH; that a prosperous future 
awaited Israel as soon as YHWH would have destroyed Israel’s 
enemies; and that Israel was sent with a mission to the nations (as the 
expectation is described in Second-Isaiah). 
During Achaemenid times, many Jews were working in Persian 
courts and the homes of the rich. In this way they were directly 
influenced by Persian religious practices and theology (Cohn, 
2001:220). The Achaemenid Empire fell before the Greek onslaught 
and many Iranian descendants lived amongst Jewish settlers under 
Hellenistic dominion in the cities and towns of Babylonia, around 
Damascus and in Lydia and Frygia. They used Greek as lingua franca 
and served in the same city councils and provincial councils. Amongst 
the Iranians also lived their Zoroastrian priests who continued their 
religious practices of Zoroastrianism. When Diaspora Jews departed 
for Jerusalem for their annual feasts or to return to their country, they 
took Zoroastrian ideas along with them that in the end influenced the 
way they thought about themselves and their religion (Boyce, 
1991:410). 
What should be kept in mind is that Jews and Zoroastrians shared the 
same background of regional life and cultural world. Today it is 
impossible to determine with regard to many aspects what religion 
influenced which one, and whether a common source could perhaps be 
found in an older external religious tradition that influenced both. 
At the time of the Antiochan oppression of Jews (176-164 BCE) in 
and around Jerusalem, Zoroastrian eschatological thinking had an 
attraction for the Jews. Zoroastrian dualism allotted evil to a power 
which existed alongside God, making another power the source of 
oppression and suffering. And Zoroastrian thought helped Jews to 
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think about the fortunes of Jewish martyrs – the faithful will be 
rewarded in the life to come when righteousness will at last triumph 
(e.g., in Daniel 10:12-13; 12:2-3). 
In the first century BCE, Iranian influence revived under the 
Parthians. Judaea was a Roman province during this period and some 
Jews looked to the Parthians as Rome’s most important adversary.140 
They put their hope for salvation from Roman oppression on the 
Parthians. Pompey the Great and Crassus (together with Julius Caesar 
they formed the First Triumvirate) robbed the temple in Jerusalem in 
63 BCE (DeSilva, 2004a:52).141 After defeating Aristobulus, Pompey 
personally inspected the interior of the temple, desiring to see its 
treasury and its holy of holies, thus desecrating it in the opinion of the 
Jews (DeSilva, 2004a:53). In 53 BCE the Parthians conquered the 
Romans under the leadership of Crassus even though the Romans had 
many more soldiers than the Parthians. In 40 BCE, the Parthians put a 
Jewish king on the throne in Jerusalem. Parthian dominion over the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
140  Rome's involvement in the area dated from 63 BCE, following the end of 
the Third Mithridatic War that led to Syria becoming a province of Rome and its 
possessions and vassal states (like Judah) also falling into the hands of the conqueror. 
In 63 BCE, the proconsul Pompeius Magnus (or Pompey the Great) sacked Jerusalem 
and entered the Jerusalem temple. Subsequently, during the first century CE, the 
Herodian Kingdom was established as a Roman client kingdom and in 6 CE parts 
became a province of the Roman empire (Welsh, 2011:74-75).  
141  "Of the Jews there fell twelve thousand, but of the Romans very few.... and 
no small enormities were committed about the temple itself, which, in former ages, 
had been inaccessible, and seen by none; for Pompey went into it, and not a few of 
those that were with him also, and saw all that which it was unlawful for any other 
man to see but only for the high priests. There were in that temple the golden table, 
the holy candlestick, and the pouring vessels, and a great quantity of spices; and 
besides these there were among the treasures two thousand talents of sacred money: 
yet did Pompey touch nothing of all this, on account of his regard to religion; and in 
this point also he acted in a manner that was worthy of his virtue. The next day he 
gave orders to those that had the charge of the temple to cleanse it, and to bring what 
offerings the law required to God; and restored the high priesthood to Hyrcanus, both 
because he had been useful to him in other respects, and because he hindered the Jews 
in the country from giving Aristobulus any assistance in his war against him" 
(Josephus, Antiquities, XIV, 4). 
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Jewish province lasted however for less than two years. When Rome 
recaptured Judaea it put Herod, an Edomite, on the Jewish throne. 
Herod the Great ruled from 40/39 BCE to 4/3 BCE. This did not stop 
the Parthians on their way to the west, and they won other Roman 
possessions for themselves.  
Contact between Jews and Parthians continued in this time. Josephus 
(Antiquities XX, 2) tells in his history how two brothers succeeded 
each other in the Parthian kingdom of Adiadene in Mesopotamia. The 
two brothers were Izates and Monobazes. The queen mother was the 
real power behind the throne. Both brothers accepted the Jewish 
religion and were circumcised. The queen mother, Helena, went on a 
pilgrimage to Jerusalem and bought two graves there for her sons. A 
few years later Jerusalem was besieged under the Roman general Titus 
when the two brothers brought troops to Jerusalem to help the Jews in 
their struggle against the Romans (Josephus, Antiquities XX, 2-4). 
Zoroastrian influencing of Jewish religion and theology was the rule 
rather than the exception. In this manner the famous synagogue at 
Dura-Europos in what is today Syria contains pictures in a Parthian 
style. It is not known if the artists were Parthians or whether Jewish 
artists that were trained in the Parthian style were responsible for the 
art work. The subjects of the pictures are also Parthian, for example, 
soldiers with a helmet used only by the Parthians and with typical 
Parthian weapons. And the Aaron of the synagogue’s depictions also 
wears a ceremonial garment like the Parthian kings rather than the 
dress prescribed in Exodus 28 (Widengren, 1960:206-213). 
3.3 Monism and dualism 
Early Israelite thinking allowed for a monistic God with God as the 
only power in the universe to be reckoned with while Zoroastrians 
used dualistic thinking, seeing a good and an evil power in opposition 
to each other. In what way did Zoroastrianism influence Jewish 
thinking if they differ so radically on this vital point? The answer lies 
in the popularity of a form of Zoroastrianism in late Achaemenid 
times, called Zurvanism, which preached the same form of monism 
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that characterized Jewish theology of this time (Boyce, 1991:367, 
412).142 The word "zurvan" refers to "time." Zurvanism looked at 
history, not as a conflict between two opposing powers, but as dictated 
by a power called Time. The world was created from this primordial 
reality, Time, and Time is deterministic in relation to the way of 
human lives (Cohn, 2001:222). 
Zurvanism saw the history of the world in terms of world dominions 
succeeding one another (Popovic, 2013:10). Speculations on how the 
world powers would succeed each other was influenced by what 
Babylonian "astronomists" (astrologists) taught about the "big year." 
"Limited time" was divided into equal periods. In one version, 
"limited time" consisted of 9 000 years which could de divided into 
three periods of 3 000 years each. In another version the total length of 
"limited time" was 12 000 years which was divided into four periods. 
In the original version, the total time probably was 6 000 years. 
Compare Daniel 2, 4, and 7 for the use of this same idea of succeeding 
kingdoms or world powers (Spangenberg, 1998:83-86). 
The first period consisted of preparations for the cosmic battle, the 
next period saw the change from the spiritual creation into a material 
creation. At the end of this period the evil spirit would attack the 
creation with illness and death. The good spirit had already reacted to 
this attack by creating the soul of Zoroaster. The final period consisted 
of the preliminary and final battle between order and chaos, which 
was predetermined to end in the "making wonderful" of the world. 
This last period was also subdivided into three phases, with each 
phase ending with the revelation of a Saoshyant. 
In this scheme the present moment was in the period just before the 
revelation of the first Saoshyant. The implication is that the period 
when the world would be made wonderful was being moved into the 
far future. Between the period of Zoroastrian state religion and the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
142  Zurvanism is a more fatalistic, deterministic form of Zoroastrianism 
(Popovic, 2013:10). 
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final transformation of the world was a comfortable two thousand 
years. 
The possibility exists that Zurvanism and its view of world history 
might have been influenced by (a new development within) Judaism 
(Colpe, 2013:7). This might then explain the difference between the 
way that the prophets describe the "Day of YHWH" when God will 
wreak vengeance on Israel and God’s enemies and the way Daniel 
describes this final judgment day, in apocalyptic terms (Schreiner, 
1969:136). 
Zurvanism taught that a last judgment would follow at the end of 
"limited time" where every person would be confronted with his or her 
deeds and would be rewarded or punished accordingly. In Daniel as 
well as in Zoroastrianism the dead are to be resurrected to partake in 
this judgment; those who pass the test will be rewarded with eternal 
life when "limited time" would pass into "unlimited time." 
Zoroastrians interpreted "eternal life" in terms of existence like the 
first persons on earth in the period before Angra Mainyu disrupted 
order. People living eternally would stay fifteen years old if they died 
as youngsters or forty if they died as adults. Some Jews in the second 
century BCE foresaw a bodily ressurection and eternal life on earth, 
an idea that was foreign to Jewish theology, just like Zoroastrians 
taught. For these Jews the righteous would then become "like the 
stars," which had the meaning that they would form a community with 
or like the angels (cp. Daniel 12:3). This community would be 
established on earth as affirmed by the tale in 2 Maccabees 7:9, 11, 
14. Before this time, death was seen in Jewish theology as eternal 
darkness in the underworld where the dead ceased to exist when none 
of their families remembered them anymore (Morris, 1962:301). The 
Jew would not have been able to formulate and integrate the idea of 
resurrection of bodies in their theological thinking if it were not for 
Zoroastrian influence.143  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
143  Ezekiel 37:1-14 refers to a resurrection but in a metaphorical sense, 
indicating the restoration and resurrection of Israel in the future. 
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Daniel 2-7 is written in Imperial Aramaic, significantly the language 
of the (Zoroastrian) Iranian empire. At least twenty Persian loan words 
can be found in the Aramaic text (Collins, 1984a:29), and Daniel 2 
also presents an image that occurs repeatedly in Zoroastrian tales, of a 
statue with a head of gold, a stomach of bronze, legs of iron, and feet 
of a mixture of iron and clay. The Iranian apocalypse, Zand i Vahman 
Yasht ("Commentary on the Song to Praise the God Vohu Manah"), 
contains a dream of Zoroaster of a tree with branches of gold, silver, 
iron, and a mixture of iron and clay (Anklesaria, 1957:III.26; Boyce, 
1991:383-386). Both dreams symbolise a succession of four historical 
empires where the concept of four empires is expressed by different 
metals and is found for the first time in the eighth century BCE work 
of the Greek Hesiod, Works and Days (Baldwin, 1978:97). The new 
element is the mixture of iron and clay. It could not have happened by 
chance that both dreams incorporated the same new element. The 
Zoroaster dream went much further back in time than Daniel. The 
Iranian interpretation of the dream is also more convincing than the 
Jewish. The mixture refers to the period "when non-Iranian will be 
mixed with Iranian," the period when the strong Iranian government 
would be weakened by foreign elements that would be incorporated 
within it. Daniel’s interpretation, that the Seleucid government would 
be weakened by unsuccessful dynastic marriages, is "a forced 
comparision if ever there was one!" (Cohn, 2001:224). 
The king asks Daniel to interpret the dream and Daniel prays to the 
God of the heaven to reveal the secret or raz (a Persian term). The 
same word is used in the Qumran Scrolls to refer to the secret 
knowledge that was very precious to Qumran believers and contains 
God’s plan for the world, especially for the end of time (1QS 11:7-9; 
Vermes, 1975:158, 193).144 Zoroastrians used this term in the same 
sense. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
144  No less than eight manuscripts of the Book of Daniel have been discovered 
at Qumran. None has been found at other sites in the Judean desert. The number of 
manuscripts for Daniel found at Qumran exceeds those for other books of the Hebrew 
Bible: of Joshua two scrolls were found, of Samuel four, of Kings three, of Proverbs 
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3.4 2 Enoch or The Book of the Secrets of Enoch145 
Zoroastrian/Zurvanite influence on Jewish thought at its best can be 
observed in Slavonic Enoch. The Slavonic translation is based on a 
Greek text but traces of the Jewish version can be seen in the many 
Hebrew words contained in it (Eichner, 2013:2). The writer is 
probably a member of a sect on the periphery of official Jewish 
religion with roots in the Maccabean period (Anderson, 2002:110). He 
or she is interested in animal sacrifices but these sacrifices are to be 
made in ways that differ from what rabbinical laws prescribed 
(Charles, 1913:425-461). 
2 Enoch describes an exceptional episode in the life of the patriarch 
when two angels carried him in the course of one night through the 
seven heavens to appear before the throne of God (2 Enoch 17 – first 
travel; 21 – second travel; Brandenburger, 1981:41; Combrink, 
1994:23, 26). Paradise is located in the third heaven. Enoch writes 
down what he has seen in 360 books, which he transmits to humanity 
(Collins, 2000:316). This God seems to be different from the God of 
the Hebrew Bible. He is a teacher who divulges secret knowledge to 
the patriarch and his rendering of the creation differs substantially 
from the two Jewish traditional tales in Genesis 1 and 2 (Anderson, 
2002:110). The image of God agrees rather with the Zoroastrian 
Ahura Mazda, "Lord Wisdom." His renderings sound like 
Zurvanism’s teaching of Time creating Ahura Mazda and Angra 
Mainyu (Morfill, 1896:425; Vaillant, 1952:23, 29-31, 61-63). Enoch’s 
rendering of the episode reflects the Zoroastrian doctrine of the way 
and end of time and he also uses the Zoroastrian elements of a 
universe consisting of two storeys, a material and a spiritual; as well 
as the doctrine of Three Periods, the time before the creation, the 
present time, and eternity following on the last judgment (Stone, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
two, of Job three, of Chronicles one, and of Esther none. Not even Jeremiah is as well 
represented, with six scrolls found. Two of the Daniel manuscripts were found in 
Cave 1, five in Cave 4, and one, written on papyrus, were found in Cave 6. Four were 
copied in the Hasmonean period and four in the Herodian period (Flint, 1997:41-42). 
145  Cp. also the discussion in chapter 5. 
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1983:88-89). Enoch also tells of the reward for the righteous: they 
would receive eternal life (cp. 2 Enoch 22; Combrink, 1994:26). The 
worldview used by 2 Enoch differs from Zoroastrianism in one 
respect: Ahura Mazda created the world with the sole purpose of 
destroying Angra Mainyu in the end, while Enoch’s God created the 
world with mankind in view (2 Enoch 1:8; Combrink, 1994:11). 
Anthropocentrism is an important element of Jewish theology retained 
in this apocalyptical work. 
Enoch also discusses the fortunes that await animals in the world 
beyond this one. God gave all animals immortal souls but animals 
would not need to give a reckoning during the last judgment. They 
would only be called upon to witness against humans in cases where 
they had been maltreated on earth; the guilty human would then be 
punished for the misdemeanor (Vaillant, 1952:57-59). All animal 
souls would live in a park-like paradise for all eternity. This viewpoint 
and evaluation of animals was strange to Jewish as well as Hellenistic 
thought. It originated amongst the inhabitants of Central Asia, the 
ancestors of the Zoroastrian disciples, who sang in an old liturgy in the 
Gattic dialect, "We honor our souls and the souls of our domestic 
animals that we feed and the souls of useful wild animals" (Boyce, 
1984:55). And in a song ascribed to Zoroaster, a cow complains about 
the ill treatment that it has received at the hands of men (Y 29; 
Anklesaria, 1957:41). The Book of Arda Viraz, a popular Zoroastrian 
work, describes how the virtuous Arda Viraz visits the heavens and 
receives secret knowledge from God. Part of the knowledge imparted 
to him concerns the future of animals and people who ill-treat animals 
(cp. Haug & West, 1872:168, 180, 188, 203 for examples). Enoch’s 
idea that a person harms his or her own soul when they mistreat an 
animal is repeated in this work. The writer of the 2 Enoch book did 
not have access to the Arda Viraz text but shared the same oral 
tradition from Zoroastrianism. 
Unmistakable similarities also exist between the Community Rule 
found at the Qumran community and Zurvanistic ideas (Vermes, 
2010:97-98). Both see a fight between two spirits in the world and in 
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humans' hearts, the eschatological battle between the prince of light 
and the prince of darkness, with light sometimes conquering and at 
other times losing the fight. And both foresee that God would 
eventually intervene and destroy the prince of darkness with evil 
powers, and would then bring an eternity filled with happiness for the 
chosen ones on a purified earth (Kuhn, 1952:296-312; Wildenberger, 
1954:163-177). 
The Pharisees in the inter-Testamentary period and later believed in 
the resurrection of the body, against the Sadducees who only followed 
the Books of Moses (Torah) (Vermes, 2010:189). And the school of 
Hillel in the first century CE taught that all souls would be rewarded 
or punished after their death (Comfort & Elwell, 2001:605). 
4. SYNTHESIS 
Zoroaster looked on Ahura Mazda, the creator god, as essentially 
good. This immediately poses the problem how to explain the fact that 
evil and unrighteousness are part of the world humans share with the 
rest of creation. If God is good and has good intentions with God’s 
creation, where do illness, plagues, poverty, famine and death come 
from? Why does a human being choose so frequently to partake in evil 
acts like corruption and deceit? Zarathustra answered the question by 
posing a dualism: There exists apart from God, signifying the good 
power, an evil power doing everything possible to undermine the 
righteousness of God and the goodness God built into God’s creation. 
When the world and mankind is suffering it is because of the influence 
and work of evil power(s). 
The author of the Book of Daniel is struggling with the same 
question. In his day many Jews chose to succumb to the hellenizing 
policy of Antiochus IV Epiphanes to save their lives and in the 
process they forsook YHWH, in the view of the author. This group 
experienced the favor of the Syrian ruler and shared in his prosperity, 
while the Syrian soldiers martyred the faithful people (in the 
perception of the Daniel author) who gave their exclusive loyalty to 
YHWH. Where is righteousness to be found in this situation? The 
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question of theodicy requires a theological doctrine of retribution and 
reward.146 The Daniel writer foresees that some would be resurrected 
from the dead to be rewarded or punished according to what they have 
done on earth (Daniel 12:2-3). He is referring to the people and 
situation of his day and world during the second century BCE.147 
A dualistic way of thinking always requires an apocalyptic system to 
answer the question of theodicy because justice would never be fully 
satisfied or served within the limitations of this world. And the 
dualism must at some stage be abolished in order that goodness might 
conquer over evil for all eternity. Evil must be defeated for once and 
all. History as humans know it must be brought to an end and a new 
beginning should start. 
These thoughts were strange to Jews of the exilic and post-exilic 
period. The exile exposed the Jews to the Persian worldview, religious 
concepts and theological ideas after the Persians conquered the 
Babylonians and became the new world power. 
No definitive proof exists that Zoroastrian religious ideas influenced 
Jewish thought but the great similarities between Zoroastrianism and 
Jewish theology show that the influencing occurred over a wide area, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
146  Apocalyptic eschatology as a speculative literary exercise was not 
necessarily fundamental to the thought of Jews in the period between the second 
century BCE and the first century CE. Theodicy received also other answers within 
the diversity of Judaism. "There was nevertheless the widespread expectation that 
divine justice would be brought about through intervention by the God of Israel in 
terrestrial history, not necessarily on a cosmic scale, nor even necessarily with 
absolute finality, but nonetheless decisively" (Taylor, 1997:459-460). 
147  Cp. Nürnberger's (2012:988-989) remark that biblical eschatology in 
particular was a radical response to the problem of theodicy, evolving in three 
directions: The notion of a general resurrection to face the last judgment as a way to 
prove Jewish faith in God's justice in view of the fact that the faithful suffer and the 
godless prosper; the assumed causal link between sin and biological death implying 
that with the eradication of sin, biological death would be overcome; and the 
apocalyptic notion of a transformation of the current world or its replacement with a 
world without evil as a radical response to conditions of extreme suffering where it 
seemed that current reality was beyond repair en God would have to start from 
scratch. 
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especially in the development of Jewish apocalyptic thinking in the 
inter-Testamentary period leading to the conclusion that Zoroastrian 
theology probably influenced Jewish thinking during the post-exilic 
period.148 
 
  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
148  The influence on the theology of the early Christian church was even 
greater, as can be seen in the doctrines of the Saoshyant as savior of the world, a 
developed demonology showing similarity to the Persian religion, the doctrine of the 
Last Judgment, hell, and paradise which is a Christian loan-word (Rohl, 2002:27). 
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CHAPTER 3: HELLENISTIC-ROMAN 
INFLUENCES ON JEWISH 
APOCALYPTICISM 
1. INTRODUCTION   
The worldview and culture created by the oikoumene of the 
Hellenistic-Roman era (331 BCE to early fourth century CE) were 
conducive to the rise of several philosophico-religious movements, 
like Mithraism and related mystery religions; Stoicism, Epicureanism 
and Middle Platonism; apocalypticism and wisdom literature in 
Hellenistic Judaism; and Gnosticism (Patterson, 1921:5; Auffarth, 
2013:3). These movements have in common that they originated in a 
world defined by change and insecurity, leading to an attitude of 
alienation, despair, and agony amongst many people. People were 
looking for a soter, and the philosophico-religious movements offered 
such soteria, salvation from an alien and evil world and entrance to a 
new world. Jewish apocalypticism flourished during the period from 
the third century BCE to the first century CE, when orthodox rabbis 
started purifying Jewish religion from all foreign Hellenistic elements 
like the dualistic views of apocalypticism (Cook, 2004:99; Aune, 
2006:99). By the time this process was completed, Christianity had 
already adopted the essence of Jewish apocalypticism (Collins, 
1983b:74). During the second century CE, some Christians were 
disappointed that the imminent parousia had not realized as expected 
and from their disappointment grew their involvement in Gnostic 
Christian movements, centered around strong leaders (gurus) 
(Hanegraaff, 2013:2).  
2. PROBLEM STATEMENT 
Several tangent planes exist between the social origins and worldview 
of apocalypticism and that of Gnosticism due to the shared world in 
which both originated, which is the Hellenistic-Roman era of the third 
century BCE and later (Pagels, 1979:27, 29-30; Anderson, 2002:29). 
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Jewish apocalypticism and Gnosticism was born from individuals' and 
the Jewish people's experience of this world (cp. discussion in 
Hanegraaff, 2013:2-4; 
http://www.catholic.org/encyclopedia/view.php?id=5209. Accessed 
15 May 2013).149 Apocalypticism functioned on the edge of Jewish 
religion during the third and second centuries BCE, but it was shifted 
out of range after the catastrophe of 70 CE when the Romans 
destroyed the Jerusalem temple and the capital, and the Jewish rabbis 
captured Judaism for their own purposes (Aune, 2006:100). The rabbis 
rejected Hellenistic Judaism as a philosophical interpretation of the 
Torah, including the apocalyptic viewpoints and wisdom theology 
born from the Hellenistic influence (Cook, 2004:126). Some rabbis 
accused the Hellenization of Judaism, especially the Alexandrian 
strain of Hellenistic influence, as the cause of the successful 
suppression of Jewish nationalism by the Romans (Cook, 
2004:349). 150  Although rabbinic Judaism turned away from 
apocalypticism the tradition never died out and it reappears 
periodically down to modern times (Collins, 2000:45). 
By the time Jerusalem was destroyed in 70 CE, Christianity had 
gained a large following. It started as a Jewish movement but 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
149  The discussion is limited on purpose to Jewish apocalypticism, although 
connections between Jewish apocalypticism and other forms of apocalypticism can be 
shown. For a discussion, cp. Hanson (1975:8-9, 76, 274-275) and Cohn (1993:3-115). 
150  Jews in the inter-Testamental period conceived of their hope as being 
attainable through three basic strategies. The first strategy involved assimilation to the 
Gentile world in varying degrees. The results were prosperity and secure employment 
for the members of the minority group. A second strategy focused on political 
independence and autonomy for Jewish people, leading to the ever-present occurence 
of armed resistance to foreign oppressors. A third strategy centered on spiritual 
renewal and purification, which included apocalyptic expectations. The Hasmonean 
family combined significant assimilation to Greek culture with political 
independence; the Qumran community combined spiritual renewal with readiness for 
armed resistance. Their intense apocalyptic expectations included their own readiness 
to participate in the end-time battle, when they would be at the head of God's army, 
cleansing Israel of the unrighteous and its enemies. Zealots combined the quest for 
political independence through armed revolution with devotion to God and often 
exceptional piety (Anderson, 2002:115; DeSilva, 2004a:38). 
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eventually people from other nations joined it and became the 
majority of Christians. After 70 CE, Jews persecuted Christians 
actively for their pacifism and lack of involvement in opposing 
Roman rule during the Jewish Rebellion from 68 to 70 CE (Anderson, 
2002:56-59). The small group of Jewish Christians in Palestine 
emigrated in time to Pella in Transjordan and elsewhere, probably 
partly due to Jesus' warning in Mark 13:14-19.151 
Christians utilized the important themes of Jewish apocalypticism in 
their eschatological views. Their end-time expectations included 
pessimism about this world and expectation of the imminent dawn of a 
new world order. By the end of the second century CE, many 
Christians were disappointed in their eschatological expectations of 
the imminent second coming of Christ (cp. Jesus' assurance that "this 
generation will not pass away before all these things take place" in 
Mark 13:30) and out of this disappointment the Gnostic movement 
grew alongside the "official" church. Gnostic pessimism caused the 
expectation of a new world but at the same time Gnostics actively 
wrote off any goodness associated with creation by viewing matter, 
including the human body, as evil. 
What Jewish apocalypticism of the three centuries BCE shares with 
the Christian church and the Gnostic movement is its philosophical 
world-view, anthropology, and theological undertones that are partly 
due to the influence exercised by the Hellenistic-Roman oikoumene 
(Anderson, 2002:91). 
3. THE HELLENISTIC-ROMAN WAY OF LIVING 
AND THINKING 
The Hellenistic era dawned in 331 BCE with Alexander of 
Macedonia's victory over the Persian Darius III at Gaugamela. In a 
moment Alexander extended the borders of his reign to the Aegean 
Sea in the east and the Indus River in the west, with the Black Sea as 
the northern border and Nubia and the Sahara Desert in North Africa 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
151  Cp. discussion of the flight in Part 2. 
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in the south. The era ended in 31 BCE when Octavian defeated 
Anthony and Cleopatra at Actium (Ehrman, 2008:19). The Roman era 
extended to the fourth century, when Constantine joined the Christian 
religion in 324 CE, and especially in 380 CE when Theodosius 
proclaimed that the Christian religion was the official religion of the 
Roman Empire, and in 391 CE when he prohibited any other form of 
worship (Frend, 1982:175; Ehrman, 2008:27-28). 
The statement that captive Greece imprisoned its oppressor is true 
because Hellenistic culture was so vital and vigorous that it 
overshadowed Roman culture and in important aspects reformed it 
(Aune, 2006:102).152 For this reason it is customary to talk of the 
Hellenistic-Roman (or Greco-Roman) era as an entity (Ehrman, 
2008:19). 
The Hellenistic-Roman period is characterized by feelings of 
alienation, anxiety, and insecurity (Aune, 2006:101).153 Alexander's 
victories changed the geography of the Greek world with the result 
that East and West met for the first time (Aalders, 2003:18-19). Not 
only the standard but also the way of living for the inhabitants of the 
oikoumene changed dramatically with large groups of Greeks 
emigrating to the new colonies under Greek domination (Lucas, 
2002:40). Although the Greek immigrants formed the minority they 
were the ruling class. Greek culture was exposed to new worlds and 
changed in the process so that it is called "Hellenistic" culture 
(Ehrman, 2008:19).154 The whole inhabited world was exposed to 
Hellenistic culture and eventually it led to a world community, an 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
152  The influence of Hellenistic culture would extend up to the Renaissance 
period. 
153  For a discussion of this world, cp. Grant (1953); Angus (1967); Dodds 
(1970); Grant (1982); Koester (1982); Martin (1987); M.S. Smith (1990) and 
Walbank (1993). The description of the Hellenistic-Roman world in this chapter is 
dependent on these sources. 
154  The term was used for the first time in the nineteenth century CE to refer to 
the new culture that originated when Alexander's victories extended Greek borders to 
include the oikoumene. Hellenistic culture grew from classical Greek culture but it has 
unique characteristics that distinguish it from classical Greek culture. 
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oikoumene united by a koine language and culture (Grant, 1953:XIII; 
Koester, 1982:164-182; Ehrman, 2008:19).  
Contact between Greek and non-Greek also led to syncretism, a 
mixture of Greek and eastern elements (Martin, 1987:6). This can be 
demonstrated when religious developments are described because 
syncretism became the most important characteristic of the Hellenistic 
period (Grant, 1953:6; Koester, 1982:164). 
Humankind experienced the shift from nationalism to 
cosmopolitanism, from the relatively safe and isolated city-state to the 
oikoumene of Alexander the Great's dream, a shift from collectivism 
to individualism (Walbank, 1970:45). People became more mobile, 
old traditions and values were abolished and negated as old-fashioned 
and useless, static class structures faded and disappeared, securities of 
earlier times were weighed in the scales of critical thinking and 
discarded, and the future was experienced as insecure (Aune, 
2006:102). By the second century BCE, barbarian invasions had 
traumatized inhabitants of the Greek Empire, leading to many deaths 
and the widespread destruction of property. The era was characterized 
by bloody civil wars, plagues that swept time and again over large 
areas, famines and starvation, and other natural catastrophes harassing 
humankind, and leading to economic recession. And globalizing and 
internationalizing of the Greek world caused these catastrophes to 
directly influence each and every region. In the process, traditional 
cults and tribal gods lost their grip on humankind (Brown, 1995:54). 
Belief in the tribal gods and their cults had formed the basis and 
ground for the political, social and intellectual life but now the public 
lost their confidence in the ancient gods because it became clear that 
the gods were not able to support humankind in their struggle to 
survive the challenges that daily life presented (Aune, 2006:103). The 
gods of the oppressor rose in the place of the gods of the city-states 
but the oppressor’s religion was a civil one, and as a political 
phenomenon it did not satisfy the needs of individuals (cp. Aalders, 
2003:28-32; Aune, 2006:103). 
	  	   125	  
Insecurity marked daily life, leading to a new interest in the 
individual's soteria that consists of rescue from daily failure and 
difficulty (Peres, 2006:270). People awaited a message of hope 
indicating the expectation of coming salvation initiated by a personal 
rescuer and savior that will save and protect them in this life, and in 
life following death (Brown, 1995:123; Aune, 2006:105). 
Such a message of hope was to be found in the mystery religions as 
well as in philosophy (Peres, 2006:271; Ehrman, 2008:28). The 
Hellenistic-Roman period was religious with older and newer cults of 
Demeter, Dionysius, Isis, Cybele, and Magna Mater (Peres, 2006:274) 
as well as religious philosophies like Stoicism, Epicureanism and 
Middle Platonism, offering to solve all the problems of humankind 
(Becker & Öhler, 2006:12; Ehrman, 2008:30-31). They offered a way 
to salvation by providing secret and privileged knowledge about the 
origins, substance and order of the universe and humankind (Brown, 
1995:59-60; Aune, 2006:107). 
In the fourth century BCE, Plato had already taught that the gods do 
not exist but that it is politically expedient that the existence of the 
gods be supposed by the masses (De Beer & Pretorius, 1980:198). 
Plato introduced the gods as philosophical abstractions rather than 
anthropomorphic beings (Peres, 2006:275-276). 
Closely related to skepticism about the existence and power of the 
ancient gods was the development of a new, extended worldview that 
also left room for reflection about men and their destiny (Aune, 
2006:107; Peres, 2006:277). The classical universe consisted of a 
three-tiered universe, with the upper floor consisting of a curved 
atmosphere and containing the stars and the home of the gods 
(Esterhuyse, 2010:14). The Greeks traditionally believed that the gods 
determine what happens on earth and what humankind's destiny would 
be. Underneath is the earth, a flat disk engulfed by water. The third 
tier is the world under the earth, the underworld containing the dead as 
dim shades (Aune, 2006:109). 
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By the fourth century BCE, astronomy developed to such an extent 
that a new worldview originated with the universe perceived as an 
eternal and perfect sphere consisting of a system of concentric, 
moving spheres. In the middle is the earth as the first and oldest of the 
spheres, and around the earth the seven planets rotate. The cosmos 
consists of two realms, a sublunary and superlunary sphere.155 The 
moon forms the boundary between the two realms with the sphere of 
heavenly bodies, stars and planets in eternal harmony moving in the 
superlunary sphere (Cook, 2004:131). The sublunary world is filled 
with matter, a place of corruption, transitoriness, deceit and deception, 
and death (Aune, 2006:110-111).156 Humankind was pessimistic about 
its world (De Vos, 1975:260; Peres, 2006:278).157 
The material as well as the spiritual world was created by a 
demiurge, a creator god (Eliade, 2002:44-45). People are aliens, 
wanderers in the material world (Aalders, 2003:17). Their real 
substance is their souls, and souls are immortal. Souls belong to the 
transcendent spiritual world (Aalders, 2003:20). Humankind's goal on 
earth is to purify themselves from the material world and to return to 
community with the divine by building the capacity of their reason 
and by leading a virtuous life corresponding to reason (Aalders, 
2003:23; Aune, 2006:111). Human reason is a reflection of divine 
reason, of the Logos (Aalders, 2003:24). The reward or punishment 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
155  Van der Watt (2007:31) describes the two realities that can be distinguished 
and inhabited by humans in terms of the Johannine Gospel’s worldview, as the space 
referred to with the words "above" or heaven, the place where God and God’s angels 
abides, and the abode of the ruler of this world, the devil, and also of humans, the 
"below." John's universe is, however, not a three-storey universe as the devil in his 
worldview lives in the world and not in an underworld. 
156  For a complete description of the worldview, cp. Plato's (ca. 427-348 BCE) 
Laws and Timaeus, as well as Aristoteles' (ca. 384-322 BCE) Metereology and 
Metaphysics. Cp. also Nilsson (1946:20-27). 
157  It must be kept in mind that life expectancy was rather low during this 
period. Men died in their late twenties or early thirties, while many women died in 
their early twenties due to the many dangers connected to childbirth ("Mortality," 
http://global.britannica.com/EBchecked/topic/393121/mortality-table. Accessed 2012-
11-04). 
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that awaits humans in the new world is determined by the measure 
they live on earth in correspondence with reason (Aalders, 2003:26; 
Peres, 2006:281). 158 
The new cosmology with its anthropology and cosmopolitanism 
weakened faith and trust in traditional gods. The gods received the due 
ceremonial worship because Hellenists were convinced that the 
traditional should be respected and protected but ordinary humans' 
daily lives are not affected in any way by temple sacrifices and other 
religious rituals (Brown, 1995:188; Aune, 2006:112). They do not put 
their trust or hope in the ancient gods because the gods cannot help 
them to handle the uncertainty and precariousness of daily life 
(Aalders, 2003:27). 
The cult of the worship of the emperor (or the genius or ruling spirit 
of the emperor) also did not enthuse humans (Ehrman, 2008:23). The 
ruler or the Senate declared the caesar the soter, the one promising 
peace and stability to his followers but the cult did not fulfill the needs 
of humans on the street (Aune, 2006:114; Ehrman, 2008:24). People 
looked for a personal savior, somebody that can strengthen them and 
help them to survive in the present world characterized by continuous 
change as well as grant them immortality and happiness in life after 
death (Brown, 1995:189; Peres, 2006:281). 
The thesis of this chapter is that these needs led to the establishment 
of the diverse mystery cults; rational philosophy; apocalypticism; and 
Gnosticism. What these diverse phenomena have in common is a 
worldview and the needs that arise from the worldview.159 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
158  Plato in his Phaedrus and Phaedo emphasizes the principle of retribution 
strongly. 
159  For a further discussion of the common elements in mystery religions, 
Greek philosophy, apocalypticism and gnosticism, cp. Nock (1964a:116-124) and 
M.S. Smith (1990:60-81).  
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3. THE RISE OF APOCALYPTICISM 
Jews, and especially those living in the Diaspora, were not untouched 
by the originating of the oikoumene of the Hellenistic-Roman world. 
Cosmopolitanism and the rise of a new worldview stimulated and 
influenced their reflection as well. 160  Hellenization of Diaspora 
Judaism can be described as Hellenistic Judaism (Wills, 1990:145). 
Information about the Jewish Diaspora is scarce and fragmented, 
and normally based on sources that are not necessarily historically 
accurate. What can be inferred is that the situation in the Diaspora in 
Egypt, Asia Minor, Syria, Greece and (later) Rome was nearly 
identical (Gardiner, 1961:216).  
Persecution and animosity against Jews did not occur until the time 
of Roman rule in the last half of the first century CE. Jews were not 
granted Greek or Roman citizenship although some individuals 
received this privilege by the special consent of the government. What 
is important is that some Jews in the Diaspora, especially in 
Alexandria, assimilated the language and thinking of Hellenism.161 
Already in the early third century BCE Alexandrian Jews accepted 
Greek as their home language, according to papyri excavated in 
Alexandria (Samuel, 1970:34; Feldman, 1993:51-52). They also 
adapted their religious ideas to the intellectual climate created by the 
ruling culture. Hellenistic Jews prayed, sang, spoke, and wrote in 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
160  For the way all interpreters, ancient and present day, are influenced by 
worldviews and not only sacred Scriptures, cp. Phillips, Janse van Rensburg & Van 
Rooy (2012:4-5, 9). 
161  Especially Philo Judaeus (also called Philo Alexandrinus), who lived from 
ca. 20 BCE - 50 CE, correlated biblical revelation with Greek philosophy and in the 
process developed a specific model of interpretation called allegory. He interpreted 
the Pentateuch allegorically in order to reconcile Hebrew theology with (neo-Platonic) 
Greek philosophy (Vermes, 2010:191-196). The Greeks utilized allegory in their 
exegetical practices from the sixth century BCE until the Stoics systematized it 
(Murphy, 2012:12, 381). 
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Greek.162 Hellenizing Jews produced Greek literature influenced by 
Greek ways of thinking (Feldman, 1993:52). 
Any translation is an interpretation, and this includes the Septuagint. 
Hebrew phrases and ideas were translated in terms of Greek concepts, 
in many cases loaded philosophical terms. In this way Greek ideas 
were introduced into the Hebrew world of Jews. The translators of the 
Septuagint tried to translate the Hebrew literally into Greek but many 
Hebrew words and idioms do not have Greek equivalents or do not fit 
into existing Greek phrases, requiring specific skills from the 
translators and leading in some instances to the necessity of creating 
neologisms. 
As in the Septuagint, Diaspora Jews also started assimilating 
Hellenistic ideas into their theological thinking and some concepts 
received a new meaning and interpretation. Some Jews now read Holy 
Scriptures in terms of the influence of the Hellenistic world on it. 
Partly due to the influence of Hellenistic cultural and philosophical 
influences, apocalyptic and wisdom literature developed in time in the 
Jewish theological world (Aalders, 2003:33). Wisdom and apocalyptic 
literature reflected current Jewish theological thought and changed 
Jewish thinking fundamentally and influenced Jewish theology, at 
least to the end of the first century CE.163 Jewish apocalypticism 
appeared at least partly as a reaction to the momentous changes that 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
162  The Septuagint is arguably the most important literary achievement of 
Hellenistic Jews. It originated during the reign of Ptolemy II Philadelphus (282-246 
BCE) and was probably completed by 250 BCE. The Septuagint (LXX) played a 
major role in the hellenization process of Judaism and became an important medium 
to explain Jewish spirituality to outsiders. The Septuagint may be the most important 
factor in the growth of Judaism to the status of a world religion. 
163  What apocalypticism's real influence on Jewish theology was cannot be 
determined because theological processes accommodating these influences were not 
documented. Christ functioned in apocalyptic mode, as will be argued in the second 
part of the thesis, and the Qumran community functioned apocalyptically, at least in 
part, showing that at least certain segments of Jewish theological developments were 
influenced by apocalypticism (Gianotto, 2005:414-415; Murphy, 2012:286-303). Cp. 
Evans & Flint (1997:74-100) for a fuller discussion of the subject. 
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took place in the world as a consequence of Alexander's conquests. 
Those changes were political, economic, religious, social, and cultural. 
Apocalypticism was one more way to resist the inroads of the 
Hellenistic empire and its cultural influence in Israel (Murphy, 2012: 
3; cp. also the arguments presented by Horsley, 2001 and Portier-
Young, 2011). Apocalypticism would change Israel's view of the 
world and history. History was now viewed as a whole, from 
beginning to a predetermined and inevitable end (Aalders, 2003:34). 
Apocalyptic determinism was not a fatalistic conviction that 
everything happened by a kind of mindless necessity. Rather, it clings 
to the hope for ultimate victory over all temporal and spiritual enemies 
(Comfort & Elwell, 2001:68). Apocalyptic texts adduce a particular 
view of history and in some cases refer to a special means of 
revelation through heavenly tablets to reinforce the view of history as 
predetermined (Popovic, 2013:3). Determinism was an encouragement 
in difficult circumstances that the ultimate victory is guaranteed by 
God. And death was not the end of individuals; there were rewards 
and punishments awaiting individuals after death according to their 
merits. Corresponding beliefs in a last judgment, cosmic dissolution, 
resurrection, heaven and hell, a new earth and a new heaven, and a 
restored Israel became common (Herzog, 2013:3). The unseen world 
of angels and demons became a subject of intense interest and 
speculation (Cook, 2004:133).164  And information about God, the 
passage of history, Israel, and the world was now available through 
direct revelation to a seer or prophet (Knibb, 2009:24; Murphy, 
2012:3).165 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
164  Keel (1972:68-74) provides depictions of demons and evil spirits in the 
ancient world's mythological paintings. 
165  To summarize what was already argued, the elements of an apocalyptic 
worldview are the following: It consists of an unseen world that affects and even 
determines the present world; the unseen world is accessible only through revelation, 
as a special dispensation to a specific group; after death, humans are judged and 
rewarded or punished according to merit; there is often an expectation of a future 
world that entails a renewal of the present one or its replacement with a better one; 
God's sovereignty is emphasized with humans and angels rebelling against God's rule 
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The origins of apocalypticism cannot be determined in definite terms 
because of the lack of clear historical documentation of the 
phenomenon and researchers must rely on a few historical sources that 
have been preserved. For instance, the dualism in apocalypticism may 
go back to Zoroastrianism, the ancient Persian religion.166 What can be 
inferred is that a specific oikoumene-wide philosophico-religious 
climate in the second and third centuries BCE played an important 
role in the origins (or revival) of (amongst other intellectual and 
theological movements) apocalypticism in Judaism. Apocalyptic 
elements are found in earlier Biblical writings, especially in Ezekiel 
and Deutero-Isaiah (Hengel, 1974:180-181). Jewish apocalyptic 
writings flourished and enjoyed popularity inside Palestine as well as 
in the Diaspora between at least 200 BCE and 100 CE (Koch, 
1983:18). In some sense, it replaced the creation of prophetic literature 
that was terminated some time after the Babylonian exile. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
but divine rule soon to be reasserted, once and for all; dualism pervades 
apocalypticism, with humanity divided between the righteous and unrighteous, time 
divided between the present world and the one to come, and cosmic powers seen to be 
either for or against God; there is a deep dissatisfaction with and pessimism about the 
present world; the coming of the eschaton is often accompanied by cosmic 
disturbances as well as social upheaval; the coming of a messiah is not present in 
every apocalypse but is not uncommon (Beasley-Murray, 1986:53); the apocalyptic 
worldview is deterministic with events happening at macro level determined by God's 
decisions, while individuals and groups affect their own fate by aligning themselves 
with or against God; a well-developed angelogy and demonology exist; and 
apocalyptic language is being used to communicate the apocalyptic worldview 
(Murphy, 2012:14). Messianism also formed a part of at least some apocalyptic 
expectations. During the Second Temple period there were at least two types of 
messianism, restorative messianism that anticipated the restoration of the Davidic 
monarchy, and utopian messianism that anticipated a future era that would surpass 
everything previously known (Aune, Geddert & Evans, 2000:49). The deterministic 
element in Mark's theology, as illustrated by Jesus' prayer in Gethsemane (Mark 
14:32-42) that "has all the earmarks of fated control," brings Hedrick (2007:355) to 
the conclusion that Mark lacks one of the important features of realism. All is 
foreordained and has been previously so determined in the ancient Hebrew Scriptures. 
The announcements of Jesus’ death as a ransom (e.g., Mark 10:45) describe its 
inevitability. 
166  Cp. documentation discussed in chapter 3. 
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Apocalyptic writers functioned within the prophetic tradition, 
especially when they employed the mode of prediction. At the same 
time they carried a new element into the enterprise consisting of a 
historical and cosmic description of the end of the earth and humanity. 
This element was born from the pessimistic spirit of the times, a direct 
result of the worldview and anthropological view developed by 
Hellenistic cosmology. 
As far as can be inferred from preserved apocalyptic works, the 
apocalyptic authors penned their writings in times of suffering and 
oppression.167 For this reason the surrounding world is described and 
experienced in negative terms and the underlying themes are 
alienation, anxiety and despair that reflects also the attitude of some 
humans in Hellenistic-Roman times. 
Apocalyptic authors placed Jewish oppression and difficulties 
against a cosmic background by moving the local and national 
situation to encompass a universal context in order to explain why the 
whole world will be brought to termination through supernatural 
intervention and signs. Pessimism about the existing world of matter 
passes into a final act of judgment of YHWH leading to the extinction 
of the world (DeSilva, 2004a:51). 
Apocalyptists divide human history in the world into eras or epochs; 
quite a few utilize a schema consisting of four epochs that divide and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
167  "The response to the suffering of the righteous found expression in Jewish 
apocalypticism that essentially taught that the powers of evil were currently afflicting 
God's people but the day would come when God would intervene, overthrow evil, and 
bring in a new kingdom" (Gallagher, 2009:16). However, the apocalyptic hopes were 
shattered as the Roman occupation continued, argues Gallagher. The final blow came 
with the destruction of the Jerusalem Temple in 70 CE. Perhaps a minority element 
inside of Judaism became so disillusioned that the Gnostic option developed in their 
thinking. The Gnostic explanation for evil is that the god of this world is either not 
good and actually wants people to suffer or he is too weak to prevent suffering 
(Gallagher, 2009:16). The Gnostics then combined Platonic and Zoroastrian 
influences with their disillusionment with Judaism to propose the existence of a non-
material god who did not create this evil world, but instead wants to relieve suffering 
by liberating people through gnosis (Gallagher, 2009:16). 
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describe history.168 History is written as the unknown future from the 
perspective of an ancient Biblical figure line Enoch and Daniel. In this 
way readers are assured that the predictions contained in the writing is 
accurate, leading to their acceptance of the last part of the prediction 
relating to the own future (Redford, 1992:138). 
Apocalyptists utilize the ancient theological perspective that YHWH 
is in absolute control of the whole world, to the advantage of Jews. 
YHWH determines who the rulers of the nations are and how long 
they rule and YHWH arranges events in order to serve the interests of 
YHWH’s elect people, Israel. 
Mythical images rich in symbolism are utilized to sketch a strange 
world playing in on the imagination of readers and listeners. 169 
"Apocalyptic visions are products infused by the imagination rather 
than rational discourse" (Collins, 2000:45). In this way persons, 
nations and historical events are described in terms rich in association 
that require interpretation. The angel's interpretation may also be open 
to more that one explanation as well. The conviction that this world is 
not the end and the hope for a higher or better form of life beyond 
death characterize all apocalypses. 
Apocalypticism uses pessimistic categories in meditating about the 
world due to the dualism they utilize, of a world that is evil and 
incurably sick, beyond repair, contra the prophetic tradition found in 
the Hebrew Bible with its concept of a world ruled by the sovereign 
God, under divine control and therefore restorable (Anderson, 
2002:185). God determines the history of the world although Satan 
and his angels lead humankind on a wrong track. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
168  There are also apocalypses that utilize seven, ten and twelve epochs to 
divide and explain history. 
169  Van Huyssteen (2012:97) defines myths with reference to Ricoeur as 
explanatory narratives construed within a specific cultural context around one or more 
primary symbols with the purpose to explain concepts and conceptual understanding 
of the deep puzzles of humanity. 
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Jewish apocalyptic literature sees two traditions of a wicked 
eschatological figure that functions as an agent of Satan or Belial, that 
purposes to lead astray and persecute the righteous. Both traditions 
represent historizations of the ancient combat myth.170 One tradition 
focuses on a godless tyrannical ruler who will arise in the last 
generation to become the primary adversary of God. The other 
tradition concerns the false prophet who performs signs and wonders 
to legitimate his false teaching (Deuteronomy 13:2-6). Occasionally 
Satan and the eschatological antagonist are identified as the same 
person (Aune, Geddert & Evans, 2000:51). 
The battle between good and evil in the world is perceived in 
apocalyptic thinking in Neo-Platonic terms as a reflection of the basic, 
fundamental battle between God and Satan with his demonic soldiers. 
The outcome is guaranteed, that God will win and this provides 
encouragement and solace for believers in their suffering. But this also 
provides the reason for the destruction of the world and the known 
order without deviation, because Satan and his angels must be 
destroyed along with the visible world if good is to finally win over 
evil. Dualistic thinking is the causative factor to perceive the world 
and its future in pessimistic terms (Anderson, 2002:187). 
Some of the Galileans and Judeans believed that their life under 
Roman domination was actually caught up in a struggle between God 
and superhuman demonic forces, a belief that they experienced as an 
"enabling revelation and a diversionary mystification" (Horsley, 
2001:145). On the one side, convinced that their oppression was part 
of a larger historical struggle pertaining to the whole cosmos and that 
God was ultimately in control of it, it enabled them to avoid rebellion 
against the Romans that would have been suicidal and to persist in 
their traditional of way. On the other side, it diverted their attention 
away from the concrete political-economic realities and channeled 
resistance into a battle against the unclean spirits that were taken as 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
170  Cp. 2.2.1 in chapter 1 for a discussion of the combat myth and its utilization 
in apocalypticism. 
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responsible for their worst troubles, a diversionary solution that served 
the Pax Romana (Horsley, 2001:146). 
It is imminent that God will intervene with the whole of creation 
taking part in the cosmic conflict and that will result in the general 
resurrection and judgment of all people (Anderson, 2002:192).171 The 
righteous will live forever and they will judge and/or rule over the 
godless and unrighteous (Anderson, 2002:193). 
Quite a few apocalypses describe the resurrection of the dead in 
spiritual rather than physical terms, in congruence with Hellenistic 
anthropology that deems the physical and material as evil and 
corruptible. 
Many apocalypses were written between the second century BCE 
and the first century CE in Hebrew, Aramaic and Greek, with a wide 
readership in Palestine and the Diaspora (Humphreys, 1973:213; 
Anderson, 2002:198). Although apocalypses were not discovered 
amongst the Dead Sea scrolls some fragments suggest that 
apocalypses existed and functioned there, and several copies of the 
Book of Daniel as well as four of the five books of 1 Enoch were 
found at the library, while so-called pseudo-Danielic material also 
relate to Daniel in some way but are not directly from that apocalypse, 
as in the inclusion of the story of the watchers in the brief synopsis of 
history that begins the Damascus Rule (Flint, 1997:45-58; Vermes, 
2010:132; Murphy, 2012:203). 172  The worldview of the sect is 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
171  For Daniel it is only a partial resurrection although a plausible reason for the 
partiality cannot be provided – cp. Daniel 12:2. Cp. the discussion in the next chapter. 
172  Murphy-O'Connor (2008:213) argues that the origins of the Essenes were to 
be placed, not in second-century Palestine, but in Babylon during the exile, and that 
the nucleus of the Essenes was formed by a group of conservative Jews who returned 
to Palestine shortly after 165 BCE, and that "Damascus" in the Damascus Document 
was a symbolic name, not for Qumran as many researchers assume, but for Babylon. 
Knibb (2009:9) responds to this argument by asserting that the Damascus Document 
provides little information about the historical or geographical origins of the 
community. However, the document is not to be interpreted historically, as referring 
literally to the exile, and 1 Enoch 93:8-10, part of the Apocalypse of Weeks, provides a 
close parallel to the pattern present in the Damascus Document. 
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apocalyptic, as can be demonstrated when the Rule of the Community 
explains the human condition by the fact that God created two spirits, 
one of Light and one of Darkness, and humanity is divided between 
them (Vermes, 2010:126-129, 153). These forces contend with each 
other throughout the periods of history, but God has appointed an end 
to wickedness. The War Rule describes the final war between the two 
forces, with the archangel Michael leading the Sons of Light and 
Belial as the leader of the Sons of Darkness. In these times a royal and 
priestly messiah plays an important role, although the scrolls do not 
picture the kind of society that will follow the war, and the prospect of 
eternal life for the righteous and eternal damnation for the wicked is 
consistent in all writings (Collins, 2000:43). The messiah was 
assumed to be a figure of grandeur and power who in some way, 
through raising a Jewish army or by leading the heavenly angels, 
would overcome Israel's enemies and establish Israel as a sovereign 
state that would be ruled by God himself (establishing the kingdom of 
God), even though through human agency (Ehrman, 2005:187-188). 
At the end of the first century CE, the popularity of apocalyptic 
thinking declined due to the fall of Jerusalem and the 
institutionalization of Judaism as a religion of the book, previously 
ascribed to decisions taken at a synod of rabbi's held at Jamnia or 
Jabne in ca. 90 CE but today rather seen in terms of a practice that 
became widespread to reinterpret the perpetuation of the temple cult in 
the meticulous study of Jewish Scriptures, when the the temple cult 
was abolished by the Roman destruction of the Jerusalem Temple in 
70 CE. 173  Some elements accepted in Hellenistic Judaism were 
evaluated and rejected in terms of a reformed Judaism, amongst them 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
173  Some scholars still think of a formal synod being held by the rabbis that 
authorized the canon of Hebrew Scriptures. For instance, "Under the leadership of 
Yohanan den-Zakkai and the rabbis that met in Jamnia, Judaism began to take the 
shape familiar to us - a Judaism without sacrifices" (DaSilva, 2004a:72). Here the 
second Sanhedrin was established (DaSilva, 2004a:82). An important result of these 
decisions was that Judaism turned its back on apocalypticism and defined Jewish hope 
as dedication to walking in line with the Torah, although many Jews probably still 
kept on thinking in apocalyptic categories. 
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the dualistic view of the cosmos as well as the resulting pessimistic 
view of the world and the future of humankind, with its concurrent 
developing eschatology and the emphasis on life after death, as well as 
retribution and punishment in a new world.174 The teaching of the 
immortality of the soul was also rejected when reformed Judaism 
emphasized the Torah as of major importance in determining teaching 
and practice, and any element foreign to the Torah was purged. These 
elements were perceived as Hellenistic doctrines shared by many cults 
and religions of the day.175 The Mishnah and Tosefta now became the 
most important and widely studied writings next to the Jewish Bible. 
The result is that Jewish apocalyptic literature ceased to receive 
attention in Palestine and the Diaspora, and for this reason no 
apocalyptic texts in the original Hebrew or Aramaic are found, the 
exception being the Book of Daniel, written partly in Aramaic and 
partly in Hebrew.176 
Closely related to the rising of apocalypticism and the concurrent 
concept of the cosmos and human destination in terms of a new world 
and world order is the development of literature in the tradition of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
174  Even today apocalypticism is rejected by a division of scholars, and their 
objections and scruples are treated by Freyne (2011:259) and he concludes his 
discussion with the remark that "the sapiential and apocalyptic motifs and themes are 
so interwoven into the warp and woof of both early Jewish and early Christian 
writings that to attempt to excise the apocalyptic elements in the name of modernity's 
sensibilities is both historically distorting and hermeneutically short-sighted." 
175  The rabbis were correct in their reasoning and it confirms the hypothesis of 
this chapter’s research, that Jewish apocalypticism was born from the contact between 
the Jewish world of wisdom and prophecy with the Hellenistic-Roman world and its 
predecessors, the Canaanite, Mesopotamian, and especially Persian world of 
Zoroastrianism (Murphy, 2012:15-23). It should be remembered that the value of a 
hypothesis lies in its capability of making the scholarly community reflect on a 
possible way of reassembling proven yet scattered pieces of evidence within a broader 
framework to form a new picture of a familiar scene (Boccaccini, 2005:417). 
176  No plausible explanation has been presented for the division of the book 
according to languages, a division that does not agree with a form-critical division of 
the book, with the tales in Daniel 1-6 and the visions in 7-12, while Hebrew is used in 
Daniel 1-2:4a and 7-12, and Aramaic in 2:4b-6. 
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wisdom theology. The most important writings are Qohelet (ca. 270-
220 BCE), the Wisdom of Jesus Sirach (ca. 180 BCE), and the 
Wisdom of Solomon (ca. 100-50 BCE).177 
4. APOCALYPTICISM AND THE CHRISTIAN 
CHURCH 
Only a fraction of apocalyptic texts probably survived and these books 
represent a corpus that early Christians appreciated and utilized on a 
wide front. That these books survived, although only in (primarily) 
Greek translation, is mostly due to the interest the Christian church 
showed in it. At the end of the first century CE, Christians had owned 
the apocalyptic elements in Jewish writings that originated during the 
inter-Testamental period. Partly due to Christians' acceptance of these 
apocalyptic ideas, Orthodox Judaism rejected apocalypticism, 
especially after 70 CE when Judaism purposefully broke any ties with 
the Christian church due to the perceived disloyalty of Jewish 
Christians when they fled and left Jerusalem during the Roman siege 
(Russell, 1964:32). By 136 CE, apocalypticism was no longer a 
tenable outlook in Jewish and Christian theology (Frend, 1982:50, 
with reference to Grant, 1959:33). 
The first converts of the Christian church were presumably from 
amongst the socially and financially disadvantaged Jews whose lives 
were characterized by alienation, a battle to survive physically and 
emotionally, and the resultant despair and desperation. For them, 
Jesus' apocalyptic message of an imminent ending of a world 
characterized by injustice and the arrival of a new world with new 
opportunities for the disadvantaged had a revolutionary ring. 178 
Initially Jesus preached to rural Jews living in the small towns of 
Galilee. His followers viewed him as the expected Messiah, the one 
their Scriptures promised would come to save them from a world of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
177  A wide corpus of research on Jewish wisdom exists. For an overview, cp. 
Newsome (1992:84-85). 
178  "Apocalypticism arose as a form of protest against injustice and the failure 
of human society to reflect God's virtues" (DeSilva, 2004a:232). 
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suffering and oppression defined by enemies amongst their kinfolk as 
well as foreign rulers (Vermes, 2010:151-152). He served a political 
function in their view of the Messiah.179 
The Christian movement might have started as an apocalyptic sect 
within Judaism and it was initially contained within the mother 
religion (Tripolitis, 2002:92). 180  Several similar sects probably 
functioned within the Jewish religious context, and especially Galilee 
as a region was well known for similar expectations (cp. Ehrman 
2003:91-134).181  
In the second part of the first century CE, the Jewish component in 
the Christian church became marginalized with the majority of Jewish 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
179  Cp., for instance, Martha's words in answer to Jesus' question whether she 
believed in Him, in John 11:25: "Yes, Lord," she said. "I believe that you are the 
Christ, the Son of God, the one who was to come into this world" (Ναί, κύριε· ἐγὼ 
πεπίστευκα ὅτι σὺ εἶ ὁ χριστὸς ὁ υἱὸς τοῦ θεοῦ ὁ εἰς τὸν κόσµον ἐρχόµενος).  The 
name Jesus is a Greek rendering of the Hebrew "Yah is the saviour" and "Christ" is 
the Greek rendering of the Hebrew "messiah" or "anointed one." Cp. Camden 
(2012:2-5) for a forced interpretation of Daniel 9:25 to refer to Jesus, where the sixty-
two sevens refer to the decree given to Ezra around 458 BCE, which would put the 
end of the period around 26 CE, when Christ was baptized and began his work as a 
minister. Spangenberg (1998:84-85) also discusses various modern ways to abuse and 
force "prophecies" in the Book of Daniel to predict Jesus' coming and death. 
180  Not all agree that Jesus was an apocalyptic leader. Some would rather 
describe him as a wisdom teacher. The debate is summarized in Allison’s (2009:120) 
remark about modern theologies concerning the historical Jesus, “More than one 
historical Jesus resides between today’s book covers.” He describes Tom Wright’s 
Jesus as a Jewish prophet, almost an orthodox Christian. Marcus Borg interprets Jesus 
as a religious mystic who dispensed perennial wisdom, while John Dominic Crossan 
refers to Jesus as a Galilean but Cynic-like peasant whose vision of an egalitarian 
kingdom and nonviolent God stood in stark contrast to the power politics of Roman 
domination. E.P. Sanders follows in the footsteps of Albert Schweitzer by interpreting 
Jesus as a Jewish apocalyptic prophet. Cp. also Wessels (2006) for discussions of the 
different interpretations of the historical Jesus. 
181  E.g., Acts 5:37 refer to Judas the Galilean who attracted crowds of 
supporters at the time of the census. Although Josephus (Antiquities, XX, 5) mentions 
the revolts of Theudas and Judas the Galilean, the date he gives is probably unreliable. 
Both revolts must have taken place about the time Jesus was born (Wansbrough, 
1985:1807). 
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Christians emigrating and others assimilating with the customs of 
heathen Christians. A small group of Jewish Christians emigrated to 
Pella, a Greek town in Transjordan. They remained faithful to the 
Torah and survived as a sect of Ebionites, derived from the Hebrew 
word for "poor" (Schmidt, 2006:27; Nel, 2008:1327). 
The heathen part of the Christian church flourished after 70 CE as a 
universal religion available for people of all races and classes. Within 
forty years after the death of its founder, the message of the Christ was 
spread throughout the oikoumene, primarily due to the successful 
missionary work of apostles like Peter, Paul, Barnabas and Silas. 
The Christian church consisting of heathens originated within the 
framework of Hellenistic Judaism although it was also influenced by 
Palestinian Judaism. It accepts Jewish monotheism, the concept of 
one, personal God, a strict moral code deduced from the ethical 
requirements of the Torah, and the need for repentance defined in 
terms of turning away from loyalty to other gods and accepting the 
Jewish God as the true God (Keel, 1980:65; Tigay, 1986:75). Another 
element of Hellenistic Judaism that was accepted was apocalypticism 
with its expectation of an imminent parousia and the resultant end of 
the known order (Lang, 1981:37). 
The Christian church was accepted by many Roman-Hellenistic 
people due to its message of hope that people will be saved from an 
evil world to be introduced into a world of justice and love, its 
practice of accepting all people within their agape community, and its 
strong organisatory functions to care for the poor and disadvantaged 
(DeSilva, 2004a:362).182 Like the popular mystery cults, the Christian 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
182  DeSilva (2004a:362) proposes that Acts 2:47 should be translated, "they had 
favor toward all the people" as a more likely reading for pros, reflecting the unity of 
believers gathered around a common set of values and hopes and extending to treating 
their goods as common property, making them a community of friends of the highest 
order. In this way, the early Christian church fulfilled the Deuteronomistic ideal of the 
elimination of poverty amongst the people of God (cp. Deut. 15:4-11; also Acts 4:34). 
The church was not a sect that cut itself off from the welfare of others but rather 
extended its generosity to the larger society. 
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message satisfied the emotional and spiritual needs of a large group of 
people so that Christianity was established in all the important cities as 
well as rural districts by the end of the second century (Ehrman, 
2008:31). 
5. GNOSTICISM AND APOCALYPTICISM 
Gnosis refers to esoteric knowledge of the divine, the cosmos and 
humankind, and of humans' place and purpose within the world, and 
the destination of the world, knowledge that is secret and reserved for 
the initiated (Ehrman, 2008:5, 161; Gallagher, 2009:3).183 The relation 
with the practice of the mystery religions is clear, where certain types 
of knowledge were reserved for specific classes of the initiated, 
although Gnostics were "wildly diverse, with different groups 
believing radically different things" (Ehrman, 2008:5).184 Knowledge 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
183  Knowledge about Gnostic sects was limited to what patristic Christian 
authors chose to tell about them in polemical writings (Jonas, 1958:32; Rottman, 
1987:10; Gallagher, 2009:2) until the find in the mid-1940s near the town of Nag 
Hammadi in Egypt of fifty-two treatises or anthologies of literature, written in the 
ancient Egyptian dialect called Coptic and bound in leather (Ehrman, 2008:10). The 
books dated from the fourth century CE although some of them went back to the 
second century CE. It is not known where and how the Gnostic tractates of Nag 
Hammadi were used, making it problematic to determine the Sitz im Leben of the 
Gnostic consumers of the documents (Rottman, 1987:25). The established Catholic 
Church in the West effectively suppressed Gnostic teaching but in the East the church 
of Mani had more room for Gnostic elements before Islam dominated and suppressed 
it (Slavenburg, 2009:91).  
184  Gnostics taught that there were three levels of awareness amongst people: 
some people had an inherent knowledge of the mysteries; some could be brought to an 
understanding of the mysteries; and some would accept the teachings almost at face 
value (Simon, 2004:10). Gnostics differed amongst each other about what the contents 
of the mysteries are. It is rather a mode of religious thought that claimed to have 
exclusive information about the origin and destiny of the universe and its inhabitants, 
teaching that the material world was the work of evil powers, which had operated in 
defiance of the God of light, the true and beneficent sovereign of the universe. Human 
beings were caught in material existence, and were helpless to escape until divine 
knowledge came into the world to explain and demonstrate liberation. Some followers 
displayed their ability to rise above the material world by living in a strict ascetic way 
while others gave themselves over to unbridled self-indulgence as a way of showing 
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is the key to soteria in both systems, and soteria is defined as 
salvation in and from this world (Ehrman, 2008:164), a worthwhile 
goal for people with a previously alienated living at the edge of 
society because of their unacceptability in a world defined by shame 
(Pleše, 2006:80; Pearson, 2000:299). The world is interpreted in 
Platonic terms (Pleše, 2006:273; Aland, 2009:58-59). 
The relation with apocalypticism consists in its shared hope for a 
better future. Christian Gnosticism is the reaction of a part of the 
Christian church to disappointed eschatological expectations.185 The 
historical roots of the Gnostic movement goes back much further than 
Hellenistic Judaism and should rather be discovered in Hellenistic 
philosophical traditions and Eastern religious traditions, especially 
Egyptian, Syrian, Iranian and Indian traditions (Pleše, 2006:100).186  
The Gnostikoi regarded themselves as the elect, an elite group contra 
the unenlightened, ignorant, and materially obsessed masses of plebs 
(Gallagher, 2009:38; Auffarth, 2013:2). 
The earliest witness to Christian Gnosticism is found in writings 
dating from the second century CE. Some of the elements, doctrines, 
and tendencies of Christian Gnosticism can also be found in pre-
Christian Jewish writings (Ehrman, 2008:6). 187  Gnosticism as a 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
that the material world was of no significance (Key et al, 1997:272). Gnosticism is a 
collective name for a large number of greatly-varying and pantheistic-idealistic sects 
that flourished from time to time and held matter to be a deterioration of spirit, and the 
cosmos a degeneration of the Deity, and taught the ultimate end of all beings to be the 
overcoming of the grossness of matter and the return of the Parent-Spirit that will 
inaugurate and facilitate the appearance of a God-sent saviour 
(http://www.catholic.org/encyclopedia/view.php?id=4593. Accessed 2013.06.09). 
185  The discussion is limited to Christian Gnosticism, while the phenomenon 
occurs across boundaries, proving that it is a product of and reaction to the spirit of 
the times. Gnosticism assumes that evil is written into the fabric of the material of the 
world itself (Ehrman, 2003:116). An interesting remark by Ehrman (2003:119) is that 
Gnosticism may well have derived, ultimately, from a kind of failed apocalypticism. 
186  For a discussion of historical roots, cp. Nock (1964b:255-279); Rudolph 
(1987:252-257); Cohn (1993:119-231); and Loprieno (2003:27-56). 
187  Christians combating Gnosticism in the second century CE regularly 
referred to Simon Magus as the legendary founder of the heresy. Simon's tale is told 
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phenomenon grew from the constantly changing circumstances of the 
day and the continuous suffering of individuals that led to an attitude 
of alienation and feelings of insecurity, and a radicalism that contained 
the socio-religious rebellion that characterized Gnosticism (Ehrman, 
2008:6). Gnostics rejected the world and matter because they felt 
alienated from the seen and felt world (Ehrman, 2008:6). At the same 
time they rejected traditional views of the divine and human, and 
humanity's place in the cosmos and their ultimate destination. They 
would rather enter a cosmos that transcends the present world by way 
of hidden and secret knowledge, a cosmos that offers freedom from 
matter that is sinful by definition (Ehrman, 2008:6). The relation with 
concurrent Hellenistic cosmology is clear.188 
Gnostics declared that they were free to determine their own 
individual moral and ethical standards and value systems (Jonas, 
1958:46; Green, 1977:169-180). Gnostic moral and social behavior 
was determined by ascetism or libertarianism (Ehrman, 2008:162). 
The two extremes betray the same fundamental disposition towards 
the world, of rejection of and seeking freedom from the world and 
matter with the resultant break with any conventional norms for 
behavior (Rudolph, 1987:252-257).189 
Gnosticism is not a uniform religion but rather a disposition 
determining humans' attitude towards the cosmos and the individual 
manifesting in groups within Judaism, the Christian church, and other 
philosophical and religious groups during the second and third 
centuries CE.190 The movement contains a syncretism of philosophical 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
in Acts 8:9-24. Although Simon held a dualistic view of the world he was no gnostic. 
His sentiment lay with Hellenistic Judaism and he was a monotheist. 
188  The most important figures within Christian Gnosticism are Basilides (130-
150 CE), Marcion (140-160 CE), and Valentinus (140-160 CE). The dates refer to the 
period in which their writings were probably published. Cp. Auffarth (2013:4). 
189  The same disposition towards the world and matter also led to monasticism, 
starting in the third century CE in Egypt (Latourette, 1953:224). 
190  In the same manner, scholars have not reached any consensus on every 
important aspect of the study of Gnosticism (Ehrman, 2008:164). Cp. Simon 
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speculation, astrology, and mythology as well as Egyptian, Persian, 
Jewish-Hellenistic and Christian ideas, forming a philosophico-
religious fusion of many streams and traditions. 
Gnosticism shares with apocalypticism a radical pessimistic attitude 
as well as a dualistic (Platonic) view of the world (Haardt, 1971; 
Filoramo, 1990). Its world consists of two parts, a purely spiritual, 
divine, unseen higher world of light resembling Platonic Ideas, and a 
material world of evil, darkness, and inevitable death and destruction 
(Rottman, 1987:15; Cook, 2004:36; Ehrman, 2008:162, 165).191 
God lives in the spiritual world as the Father of all, the ultimate 
reason and being of all, the unknown and unknowable God (Jonas, 
1958:42; Pleše, 2006:114; Ehrman, 2008:165). He lives in the 
pleroma, a sphere filled with heavenly beings or aeons (Slavenburg, 
1990:25; Gallagher, 2009:3). Somewhere in time a divine aeon 
rebelled and was banished from the sphere of light. The result of the 
fall was ignorance amongst humans, a lack of gnosis. This aeon 
created the material world and humanity, as a copy of the heavenly 
world and existing as the antithesis of the divine world of light 
(Ehrman, 2008:166). The creator god is the demiurge, Sophia's ugly 
miscarriage who lacks reason and cannot even depart from right 
judgment, an aborted fetus and assigned a plant-like status (Pleše, 
2006:124-125; Quispel, 2008:61). His name in some of the Gnostic 
texts is Ialdaboth, an ugly, dark, and deformed product with a name 
closely related to the Hebrew name of God in the Jewish Scriptures, or 
the archangel Ariel (Jonas, 1958:44; Pleše, 2006:116; Ehrman, 
2008:166; Quispel, 2008:65; Gallagher, 2009:21). In some Christian 
Gnostic systems, he is portrayed as the God of the Hebrew Bible, the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
(2004:27-31) for a discussion of the diversity within Gnostic sects with a short 
summary of differences between the more important Gnostic teachers. 
191  Gnostic thought is permeated with the (Neo-)Platonic dualistic ideas that the 
most important world is the unseen world of ideas while matter and the physical world 
are less important (Jonas, 1963:61). However, Gnosticism often moves beyond 
Platonism in declaring the physical world to be not only inferior but actually evil 
(Gallagher, 2009:14). 
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jealous God (Pleše, 2006:212) standing in contrast and rebellion to the 
God of the New Testament (Ehrman, 2008:6).192 
The demiurge created evil spirits as his consorts and assistants and 
then he created the cosmos and humanity (Cook, 2004:136; Pleše, 
2006:179). Especially sexuality and womanhood were viewed as 
ultimate forms of evil (Rottman, 1987:10; Simon 2004:21). The evil 
spirits or rulers are the seven planetary spheres and the twelve 
zodiacal signs (Jonas, 1958:52; Slavenburg, 1990:50-52; Pleše, 
2006:149, 183-190, 205). The demiurge and his evil spirits rule over 
the world and every human being, and their rule is known as 
heimarmene, the universal fortune or fate (Grant, 1970:6-7).193 Their 
rule is tyrannical and despotic and their purpose is to enslave 
humanity in order to destroy it. The material world is essentially evil 
due to their creating it and ruling over it. 
Humans enlightened by gnosis are freed from this world and find 
their place in the world of light together with the true God. What 
humans need in order to find gnosis is that they discover and begin to 
understand and explore their divine nature (Gallagher, 2009:43). 
Humans find the divine spark in themselves and in this way they are 
deified and enlightened (Ehrman, 2008:166-167; Gallagher, 2009:4, 
24). 
Complete deliverance from matter only occurs at the moment when 
the human body dies and the spirit returns to its true home, in the 
sphere of light (Brown, 1995:285). The return takes a long time and is 
laborious and difficult because the spirit has to move past the 
planetary spheres where it was created (Ehrman, 2006:532). To help 
the dead on their wearisome journey, prayers for the dead are 
prescribed along with magical incantations and the use of symbols. 
Some Gnostic groups also execute certain ceremonies to accompany 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
192  "Perhaps most significantly, the dualism that we find in Gnostic texts is in 
some ways not far removed from that found in Jewish apocalyptic texts, where there 
are also supernatural forces engaged in a cosmic struggle over the world and the 
intelligent beings who inhabit it" (Ehrman, 2008:166). 
193  Pagels (1979) and Rudolph (1987) offer more information. 
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the soul on its transit, like anointing the body with oil and water. The 
moment the soul has successfully passed through the planetary spheres 
the soul and spirit divide and the spirit ascends and dissolves into the 
light of God. 
Gnostic eschatology does not end with death but leaves room for the 
end of the known world somewhere in the future. The world will end 
when all particles of light return to the pleroma leading to the 
restoration of the world to a perfect condition. Then the world will 
contain no light and it will cease to exist, an end that will be final 
(Ehrman, 2008:169). 
Within the Gnostic movement no fixed canon, church, normative 
theology, or rule of faith were ever established and primarily for this 
reason it did not survive for long. By the end of the third century CE, 
it ceased to exercise any influence within the Christian tradition. 
6. SYNTHESIS 
The hypothesis of this chapter is that apocalypticism and Gnosticism 
originated from the same social situation or Sitz im Leben, the 
Hellenistic-Roman world, and that both phenomena were determined 
by the disposition of a specific group of people towards this world. 
Their world consisted of invasions by the barbarians, civil wars, 
political and economic instability, religious apostasy, with resultant 
feelings of despair, anxiety and alienation. Some people experienced 
the world as a threat to their existence and their lives as insecure and 
they longed for soteria, deliverance from and out of this broken world. 
Apocalypticism and Gnosticism both offered soteria as a way to a 
better world. Christian Gnosticism offers the resolution to a 
disappointed eschatological expectation promised by apocalypticism. 
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CHAPTER 4: SOCIO-HISTORICAL 
CONTEXT AND THEMES IN THREE 
JEWISH APOCALYPTIC WRITINGS 
  
It has been argued in chapters 1 and 3 that despite agreements between 
the different Jewish apocalypses there are enough differences that it is 
not possible to typify apocalypticism as though all texts agree on the 
essence.194 In this way the considerable differences between particular 
documents can be appreciated and the historical contexts that they 
addressed be described (Horsley, 2001:125). This hypothesis is tested 
here at the hand of three Jewish apocalyptic documents, the Book of 
Daniel, 1 Enoch and Jubilees. 
1. INTRODUCTION 
The worldview of Israelites before the exile coincided to a great extent 
with that of the Canaanites (Hanson, 1995:11; Nel, 2002a:457). 
According to this view of the world, god or the gods made the world 
orderly but the order is threatened continuously by factors such as 
floods, drought, famine, and war (Cook, 2004:93). Order is however 
guaranteed because it is determined by God. Humanity contribute to 
the maintainance of the order by serving the gods in a prescribed 
manner. The temple was viewed as a copy or reflection of this order 
with its pillars symbolizing certainty (Brown, 1995:114). The great 
basin filled with water taking up nearly half of the space within the 
tabernacle and later the Jerusalem temple is a picture of the primeval 
chaos of water that is contained. "In the Near East, the temple had 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
194  Critical surveys that establish this way of dealing with apocalyptic texts are, 
among others, Nickelsburg (1981) and Collins (1984a). Cp. also Knight's (2001:489) 
arguments for recognizing the differences between diverse apocalyptic texts, which 
make it difficult to describe definitely the rhetorical characteristics of this literature 
type in a general way. "Apocalyptic offered the development of human knowledge by 
more-than-human insight. This is the distinguishing feature of the apocalypses and it 
explains the rhetorical purpose of this literature" (Knight, 2001:489) 
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often been seen as a replica of the cosmos. Temple-building had been 
an act of imitatio dei, enabling humanity to participate in the creativity 
of the gods themselves" (Armstrong, 1993:78). By bringing prescribed 
sacrifices the worshipper strengthened God’s hand to maintain order. 
The destructive consequences of the exile experience changed the 
worldview of Jews (Cohn, 2001:143). The temple did not exist 
anymore where sacrifices could be offered to YHWH; the Davidic 
dynasty was destroyed; Jerusalem and the most important cities of 
Judah were destroyed; and large quantities of Jews lived in exile 
(Lucas, 2002:37-38; Nel, 2002a:459). The exilic experience led to 
changes in the Jewish worldview that were conceptualized by Ezekiel 
and especially Deutero-Isaiah. Salvation is interpreted in terms of 
health, longevity, prosperity, and peace (shalom). The reign of peace 
will have implications for nature as well.  
Armstrong (2000:19) describes the extent of destruction brought 
about by the exile for Jewish consciousness. The destruction led to 
Jews reacting by changing the Torah into a new "temple" where the 
misplaced nation could experience the divine presence and glory. "The 
codification of the world into clean and unclean, sacred and profane 
objects, had been an imaginitive reordering of a shattered world" 
(Armstrong, 2000:19; cp. Brown, 2000:228-234). 
Theological developments after the exile paved the way for 
apocalyptic thinking that foresees a total rupture between the old and 
new world. God is going to do something totally new (Lucas, 
2002:34). One of the important elements of the new worldview is that 
a new world would dawn bringing salvation, at least for some Jews. 
2. SOME ESCHATOLOGICAL ASPECTS OF THE 
BOOK OF DANIEL 
2.1 Introductory remarks 
The Book of Daniel, the last addition to the Hebrew canon, dates in its 
present form from the Antiochene period (cp. Spangenberg, 1998:87-
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91; Nel, 2002b:1729-1746 for a discussion of the dating of the book). 
The first six chapters describes events from the life of Daniel and his 
three friends and possibly originated during the Babylonian Diaspora, 
and the tales were edited during the persecution of Antiochus IV 
Epiphanes in the second century BCE in order to encourage Jews to 
stay faithful in their religious dedication.195 The last six chapters, 
containing visions pertaining to the future of Jews, pretends to date 
from the sixth century BCE when Daniel was supposed to have lived 
as an official serving at the royal Babylonian court. The four visions 
are mutually connected and explain what awaits Jewish readers in the 
near future. The same person responsible for reutilizing the tales in 
Daniel 1-6 possibly added these chapters in the period of persecution 
from 169 to 165 BCE.196 
Daniel, the earliest preserved Jewish apocalyptic writing taken up in 
the Jewish canon, dates from the crisis that determined Jewish destiny 
around 170 BCE. As a rule, Hellenistic rulers did not meddle or 
interfere in the ancestor religions of the subjects of the countries that 
they conquered. For reasons that historians do not agree upon, the 
Seleucid monarch, Antiochus IV Epiphanes, prohibited the exercise of 
Jewish religion in any form (Collins, 1984a:34-35). Jews were not 
permitted to observe the Sabbath and other feasts commanded in the 
Torah; they were forbidden to circumcise their sons and guilty 
mothers were punished with the baby and mother penetrated with a 
thread; they were forced to eat foods declared unclean in the Torah 
and to march in ritual processions of the Greek god Dionysus; altars to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
195  The book originated in a crisis situation in the second century BCE, during 
the persecutions of those Jews who remained faithful to YHWH, and in the sixth 
century BCE, during the Babylonian exile. A minority of researchers think that the 
book originated in the sixth century BCE in its final form (Shively, 2012:88). Daniel's 
apocalyptic visions serve to reveal and interpret history for God's people. 
196  The book as a whole defies an exact genre classification because it 
participates in more than one genre, consisting of tales, visions, prophecy, and 
wisdom (Shively, 2012:87). It may be said to have a provisional quality, as Collins 
(1993b:58) writes, "On the one hand, its composite origin gives it an ad hoc, 
experimental character ... on the other hand, many of the similarities between Daniel 
and other apocalypses can be attributed to direct influence."  
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foreign gods were constructed around the countryside, and the 
Jerusalem temple was defiled and dedicated to the Syrian deity Baal 
Shamaim; copies of the Torah were confiscated and burnt; and the 
possession of the Hebrew Scriptures was punished with death, as well 
as participation in any religious ritual as well (Nickelsburg, 2003:37).  
The drama started when Antiochus attacked his Egyptian neigbors 
who were under Ptolemaic control but the Romans halted his progress 
and sent him home in a humiliating manner (Anderson, 2002:33). 
With bad humour he passed Jerusalem on his way to Syria. It is 
probable that Antiochus suffered from an unbalanced character and 
when the Jews could not agree on the assignment of a high priest he 
used the occasion as an opportunity to subject the Jews violently. He 
established the Accra, a post for his soldiers, in the same area as the 
Jerusalem temple, on territory that is holy for Jews and where only the 
elect people of God, the Jews, may enter. The Accra's positioning 
allowed the Syrian soldiers to control Jerusalem and its Jewish 
inhabitants who were well-known for their rebellious nature. 
Antiochus prohibited any Jewish religious cultic exercises and he 
exchanged the worship of YHWH in the Jerusalem temple with the 
worship of the Syrian god, Baal Shamaim (Kapelrud, 1952:97; Koch, 
1988:190). As part of the Syrian cult he erected an altar in the temple 
where he sacrificed pigs, an animal ritually unclean for Jewish 
unbelievers (Anderson, 2002:34-36). 
The tales describe how Daniel interprets dreams and visions that the 
other wise men of Babylon, the mecca of wisdom, are not able to do, 
as Daniel 2 proved. The fourth kingdom representing the legs of iron 
and clay refers to the impaired relations between the Seleucid and 
Ptolemaic parts of the Greek kingdom. The stone destroying the statue 
is the kingdom established by God at the end of this period (Daniel 
2:28, 44-45), a kingdom that is universal and eternal. 197  The 
periodization of history in the form of four successive kingdoms 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
197  As explained earlier, the Hebrew word translated normally by "eternal" 
('olam), rather refers to an undetermined period of time, a very long time, rather than 
the suspension of time, which is a Greek concept (Jenni, 1997:853). 
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demonstrates the deterministic and determined way of thinking of the 
author (Popovic, 2013:3). History is determined with its end fixed by 
God. Daniel 2 makes clear that God is in control of history (Collins, 
1998b:142). The periodization of history, together with its linear 
development towards a fixed end, gave rise to calculations of the end 
of time (Popovic, 2013:4). 
The scheme of four successive kingdoms was used widely in the 
ancient Near East (as has been argued) but the author of the Book of 
Daniel gives it a new meaning. Meyer (1921:189-191) and Rowley 
(1935) had already shown how this scheme was utilized in the 
Babylonian text known as the "Dynastic Prophecy" but most 
researchers do not see a direct link with the Book of Daniel. The two 
Pahlavi commentaries on a lost Avestan text contain a striking 
resemblance to Nebuchadnezzar's dream in Daniel 2 and the dream 
ascribed to Zoroaster (Lucas, 2002:73). In the Pahlavi commentaries, 
metals symbolize the four periods rather that four kingdoms as in the 
Daniel dream. The fourth period, of iron and clay, is the worst and 
will end a thousand years after the death of Zoroaster, and it will 
introduce the advent of the first saoshyant.198 
Daniel 7 interprets history in the same terms as Daniel 2 where 
animals arise from the sea, with the sea interpreted in terms of ancient 
myth as a symbol of chaos hostile to God and threatening the order of 
creation. Daniel gives his attention to the fourth animal where the 
appearance of the little horn is the sign that God will summarily bring 
known history to an end. God appears as the "Ancient of Days," a title 
derived from the Canaanite El who eventually developed into the 
supreme god of the Syrian pantheon and acquired the honorary 
designation of "father of the years" (Armstrong, 1993:22). He sits on a 
throne of fire and he wears a white robe complemented by white hair 
as an indication of his wisdom and experience, and countless courtiers 
serve him (Valeta, 2008:191). When the books are opened in the court 
case against the fourth animal, the pronouncement is that the animal is 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
198  Anklesaria (1957) contains a translation in chapters 1, 3 and 4. 
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to be destroyed and his carcass burnt with fire.199 Then "one like the 
son of a man" appears from the clouds of heaven and the Ancient of 
Days gives him the sovereignty to rule over all the people of the 
world. These events occur in heaven but the assumption is that it 
determines what is going to happen on earth. Antiochus represents the 
tenth horn as well as the little horn that is to be completely destroyed 
by the order of the divine Judge.  
"The visions exhibit the typical features of the genre apocalypse. An 
angel gives Daniel the revelation of God's sovereignty in the unfolding 
of wars and persecutions, so that the wise may know how to 
persevere. Daniel's visions give persecuted readers eyes to see that the 
earthly battle between human powers is parallel to a heavenly battle 
between supernatural powers" (Shively, 2012:90). 
2.2 Order and chaos 
 People living in the second century BCE knew the ancient myths 
about chaos monsters and it also inspired the author of the Book of 
Daniel (Collins, 1977:99-104). These prehistoric entities were 
reinterpreted as personifications of foreign rulers suppressing God's 
chosen people. Both threaten God’s ordered world with the aim to 
exchange order for chaos. In Daniel 8 and 11, written later than Daniel 
2 and 7, the chaos monster becomes a human being putting the siqus 
shomen, a clear distortion of baal shamen, in the Jerusalem sanctuary 
and in this way he elevates himself above the God of the sanctuary 
(Collins, 1975a:27). Within three and a half years his kingdom would 
however be destroyed and he would be killed. 
The little horn aspires to venture upon the host of the heavens, and 
throws some of the starry host down to the earth (Daniel 8:10-11). 
Stars and angels were associated with each other from early times, as 
intelligent and responsible creatures in the service of the Creator 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
199  Cp. Psalm 96:12-13; Zechariah 14:5; Joel 3:12 (Brandenburger, 1980:54). 
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(Montgomery, 1927:63).200 From 169 BCE, Antiochus minted his own 
money with his image looking suspiciously like Zeus and with the title 
Antiochus Epiphanes (meaning "god manifested"), sometimes finished 
off with a star (Morkholm, 1963:63). 
2.3 Role players 
Michael is Israel’s patron saint (Daniel 10:13), a mighty being with 
direct entrance to the Holy One sitting on the throne of fire, implying 
that the powerless chosen people without any political opportunities 
can never be destroyed by any circumstances because Michael would 
take care of them. "The prominence of Michael, the heavenly 
deliverer, expresses the conviction that the salvation of Israel was not 
to be attained by human military action but by reliance on the 
heavenly world" (Collins, 2005a:62). The image in Daniel 10 reflects 
Mesopotamian myths where gods fight each other and the outcome of 
their wars is reflected on earth by determining the wars between 
nations (Collins, 1975c:600). In this way the outcome of the 
Maccabean war is determined by the war between the patron saints of 
the Greeks and Jews (Russell, 1964:244-249). 
Who is the "one like a son of man"? The phrase refers to one like a 
human being, one looking like a man, or simply "man."201 Researchers 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
200  The martyrs are elevated to shine like stars (Daniel 12:2). The analogy can 
be found also in 1 Enoch 104:2, 4, 6: "you will shine like the lights of heaven and will 
be seen, and the gates of heaven will be opened to you ... Be hopeful and do not 
abandon your hope, for you will have great joy like the angels of heaven ... for you 
shall be associates of the host of heaven." 
201  Vermes (1967:316-317) argues that no relation between the Son of man-
pronouncements in the Gospel of Mark and Daniel 7:12 can be supposed because the 
term "son of man" is the antecedent of the Aramaic bar nasha. In his study of 
Aramaic sources, Vermes comes to the conclusion that the term "son of man" is 
synonomous with the word "man," a substitute for "somebody." For this reason, the 
preferred "Son of Man" of most translations (with capital letters) is not followed in 
this study because it overloads the association of the term, in my opinion. Loba-Mkole 
(2003:838-839) agrees that the term refers to a male human person, a human being in 
generic, indefinite and circumlocational sense. 
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differ about who the historical referent of the term is.202 Some think of 
a historical figure like Moses, Judas Maccabeus or Daniel, but Daniel 
7 suggests that it refers to the saints of the Most High (Collins, 
1974b:53). The son of man receives the kingdom and honor and all the 
people serve him and his reign will last for an underterminedly long 
time that will not end (Daniel 7:14; Brandenburger, 1980:43). "One 
like a son of man" refers to the holy people or in derived sense to their 
representative, the patron saint Michael, or a future messianic king 
descended from the saints, the Jews (Spangenberg, 1998:84). These 
saints may be the angels or the righteous Jews following the doctrines 
of the wise, visionary figures like Daniel forming an elite group 
preaching non-violent resistance and seeing persecution as 
purifying.203 The symbol of the son of man refers to the election, 
justification, vindication and elevation of the Jews, or rather to a small 
group of Jews (Tabor, 2003:49), the elite responsible for the Book of 
Daniel.204 
Who are the saints of the Almighty? Some researchers are of the 
opinion that it denotes the angels (Dequeker, 1960:353-392; Noth, 
1967:215-218) while the majority thinks that it refers to the righteous 
Jews, or more specifically, the small group of people sympathetic to 
the apocalyptic vision (as De Boer, 1965:305-329 shows).205  The 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
202  For a summary of the arguments in the debate, cp. Hartman & Di Lella 
(1978:217); Casey (1979:141); LaCocque (1988:214); and Collins (1993b:305). 
203  This allows Collins (2005a:65) to speak of apocalypses as resistance 
literature. 
204  Reynolds (2008:45-49) compares the Danielic Son of man with the Enochic 
Son of man and characterizes the Enochic figure in terms of: his existence as heavenly 
and preexistent, as the revealer of heavenly secrets; as royal and messianic; as the 
facilitator of judgment and salvation; as the recognized one; as similar with God in 
several important respects; as dwelling with the righteous; as a servant, and as human. 
Cp. Reynolds (2008:229-253) for a tabular representation of the apocalyptic Son of 
man characteristics in a comparison between Aramaic Daniel, Old Greek (OG) of 
Daniel, Theodotion's Daniel, 1 Enoch, 4 Ezra, 2 Baruch, Qumran, Mark, Matthew, 
Luke, Acts, Revelation, and John. 
205  The literal translation is "the holy ones of the highest one" (Koch, 
1980:239). 
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promise in Daniel 7:18 concurs with the phrase in Daniel 5:18 where 
the Most High God hands over sovereignty, greatness, majesty and 
glory to Nebuchadnezzar (ה ָ֔רְדַהְו א ָ֣רָקיִו ֙אָתוּבְרוּ א ָ֤תוּכְלַמ). All the 
possessions of the heathen super powers are given over to the Jews. 
The super powers succeeded each other but the Jewish kingdom will 
exist without interruption (cp. Daniel 2:44; 7:27 as well). The “saints” 
are the Jews that follow the doctrines of "the wise" who preach non-
violent resistance. This group regards the persecution and suffering of 
faithful Jews at the hands of Syrian oppressors as refinement and 
purification of their faith: "Many will be cleansed, made white and 
purged" ( ֙וּפְֽרִָצּיְו וּ֤נְבַּלְֽתִיְו וּרֲֽרָבְּת ִ֠י) (Daniel 12:10). The saints utilize an 
eschatological interpretation in order to understand the claims and 
stipulations of the Torah for their own day because they are living in 
the end times (Collins, 1981:87). This group, the saints, is in several 
respects similar to the angels who are the holy ones of heaven and the 
instruments of divine power contra the animals that embody earthly 
human-political power. 
2.4 Struggle and strive 
The Book of Daniel does not serve Maccabean ideology and does not 
encourage its readers to join the battle led by Judas Maccabeus against 
the Greek-Syrian oppressors (Frend, 1982:16), but rather encourages 
an unidentified group of Jews to remain faithful to YHWH in spite of 
the religious persecution that they are suffering (Collins, 1985:141). 
This theme combines the tales and the visions, where readers are 
given the assurance that God will vindicate the faithful and eventually 
call the Seleucid king to account and punish him. The passage of 
events and outcome of the struggle is not determined by human 
conduct but it is predetermined by divine choice. What happens in 
heaven determines what is to happen on earth. In this way, struggle 
and strive is interpreted theologically to support a pacifist stance 
(Collins, 1987:253). 
	  	   157	  
2.5 Torah as criterion 
The new kingdom is to dawn on earth and its inauguration will consist 
of the rededication of the Jerusalem temple after its desecration by 
Antiochus' soldiers (Meyer, 2013:1). The future kingdom will differ 
from any other because in the past righteousness was essentially 
confined to the heavens but now the divine order reigning in heavens 
descends to this world. Jews living in the new kingdom will also differ 
from the other Jews because they will be saints of the Most High 
living without sin, in total obedience and dedication to the Torah.206  
2.6 The end 
The establishment of the kingdom of the saints will follow divine 
judgment of all Jews determining their future destiny as well as 
judgment of the Seleucid kingdom and its total destruction. The names 
of faithful Jews are written in the heavenly books and they will be 
saved from further suffering after the destruction of Antiochus.207 
However, that is not all. Daniel 12 verbalizes the expectation that 
many of the dead will be resurrected from the grave. Some of these 
will receive eternal life while others will be condemned to eternal 
shame and contempt (Daniel 12:2). No other pericope in the Hebrew 
Bible refers to the resurrection in these terms (Gammie, 1976:196). 
Nickelsburg (1977a:388-397) and Johnson (1988:80-81), among 
others, discuss this transformation of the concept of resurrection and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
206  Jerusalem was a motif in Jewish apocalypticism of a counter-image, the 
utopia of a new, ideal city of the future, in which only God and the (or, God as the) 
highest Good would reign. In the New Testament, this motif was further developed as 
the heavenly Jerusalem, the primordial model of the Church, an image now present 
transcendently, which, at the end of days, will descend upon the earthly Jerusalem 
(Meyer, 2013:1c). 
207  Popovic (2013:5) refers to 4QAges of Creation A, a text from Qumran, that 
states, "Interpretation concerning the ages which God has made: An age to conclude 
[all there is] and all that will be. Before creating them he established [their] workings 
[according to the precise sequence of their ages], age by age. And this is engraved on 
the [heavenly] tablets [for the son of men] [for all] the ages of their dominion" 
(4Q180,1,3-4; translation by Popovic). 
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they agree with most researchers that Isaiah 26:19 does not anticipate 
Daniel 12:2 but rather refers to the restoration of Israel that will end 
their Babylonian exile (cp. Nickelsburg, 2003:124). 
Who are the select group of the dead that are resurrected? 208 
Researchers differ in answering the question. The apocalyptist in my 
opinion refers not to humanity as a whole nor even to all Jews but to 
two groups of Jews that will be resurrected, those martyred under 
Antiochus’ hellenisation policy, and those Jews who became 
unfaithful to YHWH during the persecution. The first group will be 
rewarded for their faitfulness and the second will be punished. In this 
way the writer solves the theodicy: Why did the faithful ones die 
while the unfaithful ones prospered? How can apostates, Jews who 
denied their faith under the pressure of persecution, be rewarded with 
a prosperous life on earth while the faithful servants of YHWH die a 
brutal and inhuman death? How can this be reconciled with the 
righteousness of the Ruler of heaven and earth (Ehrman, 2009:68)? In 
this way Daniel 12 was compiled during the Antiochan persecution as 
a solution and answer to the challenges that the question of theodicy 
poses to believers. 
The bodies of the unfaithful will be exposed to the contempt of the 
believers, perhaps in the valley that Trito-Isaiah (Isaiah 57:6) refers to, 
while the faithful will receive everlasting life. This is the only way 
that the faithful can be vindicated and partake in the new Jewish world 
order. 2 Maccabees 14:45-46 tells how a faithful Jew pierces himself 
with a sword and flings his intestines over the spectators rather than to 
partake in the adultery of idolatry. In his last moments he expresses 
his conviction that God, the Lord of life, will give him intestines in a 
new life. 
Those who lead many to righteousness will shine like the stars ( וּר ְִ֖הַזי
רַה ֹ֣ זְכּ; Dan 12:3), a metaphor expressing apocalyptic conviction that the 
leaders of the faithful will become (like) angels (Collins, 1983b:71). 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
208  Daniel 12:2 predicts a partial resurrection:  ֣יֵיַּחְל הֶלּ ֵ֚א וּצי ִָ֑קי ר ָ֖פָע־תַמְדאַ ֥יֵנְֵשׁיִּמ םי ִ֕בַּרְו
׃ֽםָלֹוע ןו ֹ֥ אְרִדְל תו ֹ֖ פָרֲחַל הֶלּ ֵ֥אְו ם ָ֔לֹוע. 
	  	   159	  
The development of Jewish and Christian apocalyptic in the following 
three centuries shows that individuals expected to receive clothes 
saturated with glory that will cause them to shine like stars (Lucas, 
2002:295-296). The apocalyptist expects to live as a super being, as a 
star and angel clothed in glory. 
3. SOME ASPECTS OF THE ESCHATOLOGY OF 1 
ENOCH AND JUBILEES 
3.1 Introductory remarks 
1 Enoch and Jubilees are also concerned with the divinely established 
order and the powers threatening this order (Anderson, 2002:181).209 
None is part of the Hebrew canon nor even of the existing lists of 
apochryphal or deuterocanonical books that survived but they were 
widely known and used in the centuries before and after the common 
era (Boyer, 2013:2.1). 
In the second century BCE, at least eleven manuscripts of 1 Enoch 
were produced at Qumran (Vermes, 2010:113), indicating that it is 
one of the most important writings to have survived from the latter 
part of the Second Temple period - important both for the information 
it provides concerning the development of Judaism in that period but 
also as a prime example of an apocalypse (Knibb, 2009:17).210 Stone 
(1978:481) argues that 1 Enoch should be dated prior to the Book of 
Daniel, and the definition of apocalypticism had to begin not with 
Daniel but with 1 Enoch.211 Early Christians probably read the book 
eagerly (Collins, 2003a:68).212 The New Testament book of Jude (vv. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
209  The full text, surviving only in Ethiopian of 1 Enoch and the Book of 
Jubilees, were first published in 1838 and 1859 respectively (Vermes, 2003b:56). 
210  "Enoch" might perhaps mean "follower" or "initiate" and is used in the 
Bible for various figures in Genesis 1-11 and the patriarchal narrative (Schaller, 
2013:1). 
211  Nickelsburg (2003:12) agrees and thinks that the Enoch text should be dated 
no later than the time of Alexander's successors (ca. 315 BCE). 
212  In her published doctoral dissertation, Richter (2012) argues that the Gospel 
of Matthew makes use of the "Enoch watchers' template," with "template" defined as 
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14-15) quotes from 1 Enoch, and Barnabas in the second century CE 
utilized it as though it is part of the recognized and authoritative 
writings accepted by the church (Knibb, 2009:20). Important church 
fathers like Clemens of Alexandria, Irenaeus and Tertullian also quote 
from the writing (Collins, 2000:317). Only from the fourth century CE 
was it discredited due to the widely publisized views of Jerome and 
Augustine that the writing is not fit for edification of believers 
(Collins, 2000:315; Anderson, 2002:182; Knibb 2009:21). The 
Eastern church read it and treated it with great respect up to the ninth 
century CE. 1 Enoch is in the opinion of Anderson (2002:182) one of 
the best examples of apocalyptic literature, illustrating how the life of 
a famous character in the Hebrew Scriptures was expanded to meet the 
needs and expectations of a contemporary audience. 
Qumran fragments of the work show that it was originally probably 
written in Aramaic (VanderKam, 1984:17; 2003:116).213 However, the 
primary source of the book handed down is an Ethiopian translation 
dating from the fourth to the sixth centuries CE (Knibb, 2009:18).214 
This translation was made specifically with Ethiopian Christians in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
a grouping of elements found in early Jewish myths about the advent of evil in the 
world. Matthew's employment of these terms suggests that Jesus is able to bring about 
the eschatological repair of the consequences of the fall of the Watchers, in her 
opinion. I concur with Gurtner (2013:3) that Richter's work is replete with evidence of 
the general similarities between Matthew and 1 Enoch, but whether the commonality 
of material adduced suggests that the Enochic template "stand behind" the Matthean 
account or that the Evangelist was even familiar with it is not necessarily true, or 
uncertain at most. What is important is that Richter draws vital attention to the 
congruence of the respective traditions (Gurtner, 2013:3). 
213  Nickelsburg (2003:10) reasons that the large number of manuscripts of the 
Astronomical Book and prophetic parts of 1 Enoch and of Jubilees found at Qumran 
indicates that these works "had some kind of authoritative status at some point in the 
history of the Qumran community." Aramaic fragments of 1 Enoch found at Qumran 
belonged to no less than eleven manuscripts (4Q201-202; 4Q204-212), indicating that 
the book enjoyed authority for a time in Jewish circles (Knibb, 2009:19). 
214  The Enochic writings were eventually rejected by the Western Christian 
church and were lost to a great extent. Ethiopia's church preserved the book because 
they regarded it as sacred scripture (Collins, 2000:317). 
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view. 215  A "cautious consensus" amongst researchers is that the 
ancient social context of 1 Enoch is that it issues from scribes (for 
internal evidence, cp. 1 Enoch 12:3-4; 13:6; 15:1; 81-82; 92:1; 100:6) 
(Baynes, 2013:1).216 The fictional Enoch presents his books as the 
embodiment of  life-giving heavenly wisdom (Nickelsburg, 
2005b:31). In the Similitudes of Enoch (69:8-11), however, writing is 
critiqued, something that is unprecedented in pre-rabbinic Jewish 
texts, and then in a text rooted in scribalism (Baynes, 2013:2). In order 
to address this anomaly, various solutions are suggested where writing 
is the privilege of angels and humans were born without it, and 
heavenly writing is concerned with matters of life and death, and 
apocalypses are inscribed or maintained by supernatural figures, with 
Enoch who by virtue of his translation has become a supra-human 
figure (cp. Reed, 2005:113-116).217 
The name Enoch first appears in Genesis 4:17, where Cain begat 
Enoch and named a city after him. According to Genesis 5:24, Enoch 
walked with God, and then he was no more, for God took him.218 
Later tradition interpreted these words to mean that Enoch was taken 
up alive to heaven, where he was shown the tablets of heaven as well 
as mysteries hidden from other mortals (Reynolds, 2008:20). In this 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
215  For translations of the Ethiopian Enoch book, cp. Knibb (1978) and Black 
(1985). For a study of the contents the following works offer a good introduction: 
Milik (1976); McKinney (1976); Hartman (1979); Neugebauer (1981); VanderKam 
(1984); Uhlig (1984); Barker (1987); and Nickelsburg (2001:81-108). 1 Enoch, also 
called Ethiopian Enoch, should be distinguished from another work known as 2 
Enoch, The Secrets of Enoch, or Slavonic Enoch (Collins, 2000:316-317; Tabor, 
2003:53). 
216  The scribe is portrayed in the Book of Ben Sirach as an individual of 
wisdom and discipline in the study of the Torah, one whose piety and prayerfulness 
are recognized not only in Israel, but among the Gentiles as well (Anderson, 
2002:111). 
217  Frey's (2011:27) warning is timely, that early Jewish compositions (such as 
the Enochic texts that are compilations) or even larger groups of texts (such as the 
Qumran writings) may combine "quite different eschatological views without any hint 
that they might be incompatible." 
218  Genesis 5:24: םֽיִהלֱֹא ו ֹ֖ ֹתא ח ַ֥קָל־ֽיִכּ וּנּ ֶ֕ניֵאְו םי ִ֑הלֱֹֽאָה־תֶא ךְו ֹ֖ נֲח ךְֵ֥לַּהְִתיַּו. 
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way Enoch resembles the legendary Sumerian king Enmeduranki or 
Enmenduranna, seventh in a list of Mesopotamian antediluvian kings, 
who was taken into the council of gods where he was set on a throne 
of gold and shown the techniques of divination and the tablet of the 
gods (Kramer, 1944; 1963; Endres, 2009:333). Enoch is also 
understood in terms of the Babylonian flood hero Utnapishtim who 
was taken to live with the gods at the end of his life (Collins, 
2000:313). Within Judaism of the Second Temple period there 
developed a rich tradition of speculation regarding Enoch's ascent into 
heaven. 
1 Enoch is a collection of at least five apocalypses, two of which 
date to the third century BCE and another contemporary with the 
Book of Daniel (around 165 BCE). This period in Jewish history is 
known for the many apocalypses it produced, while other writings 
contain apocalyptic elements (Murphy, 2012:xvii; Senkel, 2013:1). 
The five distinct compositions are: The Book of the Watchers (1 
Enoch 1-36); the Similitudes (1 Enoch 37-71); the Astronomical Book 
(1 Enoch 72-82); the Book of Dreams (1 Enoch 83-90); and the 
Epistle of Enoch (1 Enoch 91-105) (Collins, 1984b:47, 59, 66-67, 
177-178; Anderson, 2002:181; Carey, 2005:19-20). Within the Book 
of Dreams, the Apocalypse of Weeks (1 Enoch 91:11-17; 93:1-10) 
stands out as a distinct unit. Martínez (1992:41) argues that fragments 
of a Book of Noah are also preserved in 1 Enoch. Fragments of all the 
parts of 1 Enoch were discovered at Qumran with the exception of the 
Similitudes (Collins, 2000:314; Knibb, 2009:24-29). 
1 Enoch is not the work of an individual but consists of a 
compilation dating from the third century BCE to the first century CE 
(Collins, 2003a:68). Parts of the book might have orginated during 
Antiochus' persecution of the Jewish faithful in the middle of the 
second century BCE (Knibb, 2009:18). The book pretends to be 
written by the seventh patriarch, Enoch, the father of Methusaleh, an 
exceedingly righteous human being according to the Genesis account, 
whom God took (presumably to heaven). 
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The mentioning of a seventh patriarch reminds of the Sumerian list 
of kings that was preserved and that refers to a seventh king that was 
exceedingly wise and righteous, as well as to the seventh Sumerian 
wise man who was even wiser than his predecessors, all of them 
figures from the primeval or prehistoric times that played a large role 
in the Babylonian psyche (De Boer, 2003:175). 
The Enoch legend, like the Daniel legend, probably orginated in the 
Eastern Diaspora and imitates Mesopotamian models (Collins, 
2003a:71). By the second century BCE, Enoch was viewed as a super 
being with distinct supernatural characteristics, in direct contact with 
heavenly beings and having unique knowledge about the cosmos and 
future. He is a scribe and wise man, a "scribe of righteousness" (12:4) 
and "the wisest of men" (92:1) (Knibb, 2009:25). Jubilees 14:19, 23 
describes Enoch as the one human being chosen by God to divine the 
future and predict the end and its divine judgment. 
Apocalypticism's philosophy of history is demonstrated by the way 
the Apocalypse of Weeks (1 Enoch 93:1-10; 91:11-17) views history. 
"Functioning as a book of fate it signals the deterministic world-view 
of this historical apocalypse" (Popovic, 2013:5). This is the oldest 
known Jewish text that provides an explicit periodization in its 
overview of history (Popovic, 2013:3), demonstrating the 
predetermination that determines the way the future is predicted. 
History is divided here into ten weeks, and each week is divided into 
seven. At the end of the tenth week, in its seventh part, divine 
judgment will be executed: the first heaven will disappear and a new 
heaven will appear. After this eschatological judgment, "normal" 
history will be no longer, although history will continue eternally: 
"After this there will be many weeks without number forever, in 
which they will do piety and righteousness, and from then on sin will 
never again be mentioned" (1 Enoch 91:17). What now comes is a 
different universe altogether (Popovic, 2013:3). The author is aware of 
different perceptions of time but does not consider them mutually 
exclusive but rather converges them in his apocalypse (Knibb, 
2009:25-26). For each of these views of history there is a precedent in 
164	  	  
biblical historiography. On the most basic level, history is the linear 
progression of time as observed and recorded by the apocalyptists, 
ever unfolding in an orderly and entirely predetermined fashion in 
periods of ten weeks. History has a definite beginning in the first week 
and a definite goal in the last week (Knibb, 2009:26). This 
understanding of history, as the linear passage of time, underlies most 
of historical bibliography and is commonly referred to as 
Heilsgeschichte.219 The most systematic expression is found in the 
Deuteronomistic History (Koch, 1983:42; Henze, 2005:208-209). 
VanderKam (1995:65; cp. also arguments in 1984) argues that the 
Apocalypse of Weeks is structured in pairs of weeks because history is 
not simply linear. Weeks 1 and 10 form a certain parallellism in that 
both mention that something is seventh in order, weeks 2 and 9 speak 
of judgment and the annihilation of evil humans, weeks 3 and 8 focus 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
219  In the terms used by Malina, Joubert & Van der Watt (1996:98), God is a 
VIP (very important person), and as a VIP God has control over time. The important 
person is the time and not the other way around. He knows the time and in this way 
decides when an event would take place, showing his rule and control over time. Time 
was also viewed as event time, meaning that the time for something to happen was 
when it happened. For this reason, first-century people were present to the present. 
For them today, or the present moment was the most important time. What was 
happening now was reality. While modern humans plan for the future, ancient humans 
lived in and for today. Mediterranean humans were therefore strongly bound to the 
present, and then the past followed. The past directly influenced the present. Only 
after that the future becomes relevant, when the emphasis would be placed even more 
on the past and the future would be interpreted and depicted in terms of the past. 
When the problems of the past become so great that it cannot be solved, the solution is 
found in the past. The light from the past can clarify the present. The past was where 
the forebears of the people now living had struggles with life and it can become the 
testing ground for the present. Ancient people constantly measured their identity, what 
happened to them, their conduct, and morality by what had happened in the past. That 
determined their present and bore them into the future. "It was like a ship filling its 
sails with the winds of the past" (Malina, Joubert & Van der Watt, 1996:101). The 
past was the mirror held up to the present, and for this reason the Scriptures, 
prophecies, genealogy, and the stories about the past were so important (Malina, 
Joubert & Van der Watt, 1996:105). People were aware of the future but it was 
important in itself to reckon with the future. In this sense Heilsgeschichte should be 
understood. 
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on the righteous, and so forth (Knibb, 2009:29). For this reason, 
Boccaccini (1998:107-108) speaks of the chiastic structure found here. 
VanderKam's parallellism and Boccaccini's chiasm are found in 
apocalypses, but Nickelsburg (2001:438) is correct when he refers to a 
simpler and more obvious division of the apocalypse, not into pairs or 
chiasms but into two groups of weeks, with the obvious break after 
week 7, the point in time of the narrator. 
The combination of a linear and a parallel structure in the 
architecture of time resembles the priestly creation account of Genesis 
1 and the organization of the first six days of creation, cast both in 
linear and parallel fashion (Reed, 2005:208).  
This third view of history may be the most intriguing, 
accommodating the concept of two antagonistic powers (Collins 
1998a:64-65) and reflecting the alternation between the good and evil 
kings towards the end of Deuteronomistic History (2 Kings 16-25) 
(Rose, 1975:114). 
The book of Jubilees seems to be an extension to the tale from the 
creation of the world to the exodus of the Israelites from Egypt as 
found in Genesis and Exodus 220  but these tales are cast in an 
apocalyptic form as secret knowledge given by angels to Moses at 
Mount Sinai (VanderKam, 2001:17-21; Anderson, 2002:162; 
Crawford, 2008:61-62).221 The rewriting of Genesis 1 to Exodus 19 
places the setting for the work in Exodus 24, with Moses on Sinai 
where YHWH predicts Israel's apostasy and Moses interceding for the 
people.222 The retelling is accompanied by new information designed 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
220  "The book of Jubilees is arguably the most important and influential of all 
the books written by Jews in the Second Temple period. It is a treasure-house of 
ancient biblical interpretation, composed by an unknown author who thought deeply 
about the Torah and Judaism" (Kugel, 2012:1). 
221  Translations of Jubilees can be found in Charles (1902) and Charlesworth 
(1985) and the contents are discussed in Davenport (1971), VanderKam (1977), Kugel 
(2012) and other resources. 
222  Geza Vermes originally coined the term, "Rewritten Bible" in 1961 to 
describe an interpretive practice in late Second Temple literature (Shively, 2012:91). 
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to answer questions about the biblical narrative, such as: How did 
humanity continue to develop if Adam and Eve had only sons? When 
did God decide that Israel was to be God’s special people? Where was 
Abraham when God first spoke to him? When and why was the tribe 
of Levi chosen for the priesthood in Israel (Anderson, 2002:162)? The 
goal was to communicate a message of hope and encouragement to the 
Jews of the author's day and to urge them to follow stricter standards 
of morality and religious observance (Kugel, 2012:1-2, 5-9). Jubilees 
asserts that Israel's remote ancestors had a close connection with God; 
they not only interacted directly with him but he also rewarded them, 
most tangibly in the grant of the land of Canaan to them and their 
descendants (Gray, 1964:32). This was proof that God's adoption of 
Israel did not begin at Sinai, but that it went back to the first Sabbath 
in history, when God decided to create Israel as God’s people. And the 
covenant and promises made with the forebears (Genesis 15, 17, 
28:13-14) were not merely intended as a grant of the land of Canaan 
or a vague pledge of numerous descendants, but an eternal alliance 
(Gray, 1965:175; Kugel, 2012:6-7). The Sinai covenant was one 
among several, and although Israel had failed to keep the conditions of 
the Sinai covenant, its violation could not have occasioned a rupture 
between the two parties. Israel was punished for their violation 
through the Babylonian conquest but now the disobedient child was 
forgiven and God's alliance with Israel was still in effect and would 
continue eternally. This is the message of comfort that Jubilees wishes 
to communicate (Kugel, 2012:7). Adam, Enoch, Noah, Abraham, 
Isaac and Levi form a continuous chain of priests, with each new 
priest being instructed by his predecessor (Kugel, 1993:17-21). 
After Jubilees describes what will happen at the end, YHWH tells an 
angel attending to YHWH’s court to dictate the contents of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Rabbinic Judaism rejected Jubilees due to its doctrines although many of its 
interpretive traditions are paralleled in the Talmud, various midrashic collections and 
the early poetry of the synagogue, and it also plays an important role in early Christian 
communities, and it is thanks to the Christians that the book has been preserved in its 
entirety to this day (Kugel, 2012:1,4-5). 
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heavenly tablets to Moses. The angelic dictation begins with the 
creation story and continues with the biblical account until the 
Israelites arrive at Sinai (VanderKam, 2000:600). Jubilees suggests 
that the hand of God could be recognized behind the apparently 
chaotic events that had characterized the Judeans' history since the 
Babylonian conquest and subsequent exile. The succession of foreign 
powers who ruled Israel - Babylonians, Medes, Persians, and Greeks - 
is also an expression of a great, divine plan, with each oppressor 
ruling only for a time before God cast him off (Kugel, 2012:9).223 The 
author was careful to divide his chronological history into jubilees as a 
way of invoking his idea of divine control of Israel's history.224 And 
according to 1:29, the divinely arranged series of jubilees runs all the 
way to the eschaton, the end-time when all life will be renewed. The 
tablets reveal everything that will happen until the time of the new 
creation, an apocalyptic future time as described in Isaiah 65:17 and 
66:22, when "the heavens, the earth, and all their creatures will be 
renewed like the powers of the sky" and the sun and moon and the 
planets undergo cyclical renewal (1:29).225 
"... Jubilees in itself is not an apocalypse but rewritten Bible" 
(Lange, 2005:32). 226  However, Jubilees 23 incorporates an 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
223  This is also the theme of the Four Kingdoms in Daniel 2 and 7 and 1 Enoch 
89-90 (Beasley-Murray, 1986:47). 
224  Jubilees' chronology is often connected with the Apocalypse of Weeks in 1 
Enoch 93:1-10; 91:11-17, although some researchers think that the connection is not 
valid in all ways. There is neither space to discuss the role of the Interpolator with his 
twenty-nine insertions in the text of Jubilees nor to discuss his ideology with his 
horror of foreigners and their "impurity." For more information, cp. Kugel (2012:11-
16, 284-296). 
225  Cp. Temple Scroll 29:3-10 where God says that on some future "day of 
creation" or "day of blessing" God will "recreate my sanctuary to establish it for 
myself forever" (Kugel, 2012:28). 
226  Jubilees was apparently not the original title of the book. The Damascus 
Covenant refers to the work as "The Book of the Divisions of Times according to their 
Jubilees and in their Weeks," reflecting the book's frequent assigning of a date to the 
events of Genesis by referring to the jubilee and year in which they took place (Kugel, 
2012:2). Various Ethiopian manuscripts give another title to the book and probably 
better reflects how the full Hebrew title read: "This is the account of the divisions of 
168	  	  
apocalypse. 23:13-15 predicts that Israel will have no peace, and here 
is a clear allusion to political events in the author's own time, probably 
the events preceding the revolt of the Maccabeans (or, less likely, a 
revolt of the Essenes against the Jewish establishment) (Segal, 
2007:320-321 discusses the relevant evidence). Jubilees in its 
predictions is vague, describing only a steady series of calamities, 
"blow upon blow, would upon wound" and other hardships imposed 
by God, sometimes through the forces of nature, but also through the 
human agency of sword, death or warfare, and captivity. This is part 
of Jubilees' concept of Israel's decline in its relation with God, and 
accompanying punishment in unending succession (Kugel, 2012:130-
131). Jubilees 23:15 emphasizes that Israel is still being punished long 
after the Babylonian exile because Israel is so obtuse that they do not 
even realize that they are being punished. In God's arrangement for 
mankind, human life was to last as many as a thousand years, and they 
were supposed to be years filled with prosperity, health and well-
being. But now the direction in Psalm 90:10 is valid, and people will 
not even realize that their short lifespan full of evil is the result of 
God's anger and not due to natural causes. Jubilees 23:16-25 explains 
that children will find fault with their parents because they have 
forgotten commandment, covenant, festival, month, Sabbath, jubilee, 
and every verdict, leading to the curses pronounced in Leviticus 26 
and Deuteronomy 28 (Brown, 1995:258). When things sink to this 
unimaginable low point, 23:26-31 predicts that children will begin to 
study the laws, realize the error of their fathers' ways, and then their 
lifetimes will again approach a thousand years, as originally granted to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
time - according to the Torah and the Testimony - of the events of the years, of the 
weeks of their jubilees throughout all the years of yore as was related to Moses at 
Sinai ..." (Kugel, 2012:2). The phrase, "Torah and Testimony," is based on Isaiah 
8:16, where torah in the Second Temple times refer to the Pentateuch, but the 
reference to te'udah is not clear. Perhaps the author referred with the term to 1 Enoch, 
as is the case in 4:18-19. The author asserts that his own history of patriarchal times is 
based on these two authoritative terms (Kugel, 2012:3). He uses the term te'udah, 
however, not in the usual sense as "testimony" but wishes it to be understood as 
"warning" since his work warns of the dire consequences of Israel's disobedience 
(Kugel, 2012:3). 
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Adam and Eve. Then they will know that it is God who executes strict 
judgment when it comes to other nations, but shows kindness to those 
who love God and keep God’s commandments (an allusion to Exodus 
20:6) (Kugel, 2012:132). 
The book is permeated with prophecies about the final and great 
consummation of history. The Noah flood that gets a lot of attention is 
interpreted as an adumbration of the final catastrophe that will mark 
the end of the known order (Cook, 2004:94; Knibb, 2009:22).  
Jubilees was probably written by an individual during the period 
between 175 and 140 BCE (Allison, 2003:144; VanderKam, 
2003:119). As indicated, a second author added essential insertions in 
the text and he either misunderstood or deliberately misrepresented the 
message of Jubilees author. He asserts that since the patriarchs 
initiated festivals whose existence was not mentioned in the 
Pentateuch until after the Sinai covenant and offered sacrifices or kept 
other laws promulgated in Leviticus, it suggests that all the Torah 
laws had existed from time immemorial, inscribed on Heavenly 
Tablets. His goal is then to find other potential echoes of the Heavenly 
Tablets in Genesis, leading to strained explanations in many cases. In 
this way he tries to correct what he sees as a grievous doctrinal error 
in Jubilees, that the patriarchs had initiated on their own the Torah's 
sacred days and laws. Both authors, then, sought to diminish the 
importance of the Sinai covenant (Kugel, 2012:398).  
The author liberally utilized the older parts of 1 Enoch. The book 
was also lost as happened to 1 Enoch so that it was only handed down 
in the Ethiopian translation. Although other fragments exist, the 
Ethiopian translation contains the only complete copy of the book 
(Knibb, 2009:19). At Qumran, Jubilees was also viewed as an 
important writing; parts of fifteen fragments of the book were found at 
Qumran and the Damascus Document quotes it as authoritative 
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(VanderKam, 2000:600; De Boer, 2003:177; Vermes, 2010:120-121, 
138, 144).227 
The book comes from a priestly background, as indicated by the 
priestly concerns (VanderKam, 1992:3:1030-1031). Some of the 
priestly topics inserted in the text are discussions about Sabbath laws, 
the sacred calendar, properly celebrated festivals, sacrificial 
regulations, the prohibition of consuming blood, circumcision, and the 
avoidance of impurity and uncleanness (Crawford, 2008:1-15, 62; 
Vermes, 2010:120). 
Jubilees is not an apocalypse but the author places apocalyptic 
discourse in service of his emphasis (Kugel, 2012:350). In this way, 
he envisions a world in which evil spirits seek to trick human beings 
away from God's commands and into impurity, in which God protects 
the righteous, and God promises an eschatological future devoid of 
evil spirits (Shively, 2012:91-92). 
For the author saturated in the Torah, a Jubilee was a forty-nine year 
period; each of these he divided into seven "weeks" of years (Kugel, 
2012:95-97).228 This system is utilized to date a long series of events 
in biblical history. The entire chronology covers the initial forty-none 
Jubilees and the first few years of the fiftieth (Kugel, 2012:207-211). 
The fiftieth Jubilee describes how the Israelite slaves are freed from 
Egypt and when they will enter the Promised Land that has been 
assigned to them in the division of the earth before the flood (Jubilees 
8:12-21: Kugel, 2012:77-79). In this way, the author transfers to the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
227  Among the Dead Sea Scrolls, fourteen or fifteen copies have been 
identified. The most ancient of these copies is 4Q216, which can be dated on the basis 
of its script to approximately 125-100 BCE (VanderKam, 2000:600). Nickelsburg 
(2003:12) agrees and thinks that Jubilees should be dated to the first half of the 
second century BCE. Jubilees is also cited in the Damascus Covenant (col. 16:3-4) 
and was used extensively by the authors of the Aramaic Levi Document and the 
Genesis Apocryphon (Stone, 1983:92; Kugel, 2012:1). 
228  The length of a jubilee is ambiguous in the Bible, with Leviticus 25:8 
indicating it to be a period of forty-nine years and Leviticus 25:11 indicating fifty 
years. Jubilees prefer the former (Kugel, 2012:2). 
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national level the two events that, according to biblical legislation, 
occurred for the individual during the Jubilee year: the release of 
Hebrew slaves and repossession of alienated family property 
(VanderKam, 2000:601). 
3.2 Order and chaos 
1 Enoch and Jubilees are products of the Hellenistic world with a 
worldview so encyclopedic that it includes the geography of heaven 
and earth, astronomy, metereology and medicine, etc. In the Greek 
mind, priding itself on its rationalism, the highest human achievement 
was to comprehensively comprehend the cosmos and the powers 
behind it (Knibb, 2009:29). 
Because human beings were fallen divinities, the forms of the divine 
world were within them and could be "touched" by reason, which was 
not simply a rational or cerebral activity but an intuitive grasp of the 
eternal reality within us (Armstrong, 1993:47, in a reference to Plato).  
1 Enoch and Jubilees even go further by showing that where this 
world's wisdom falls short it is because it cannot provide divine 
wisdom (Knibb, 2009:25-28). Apocalyptic authors believe that their 
wisdom is superior (Von der Osten-Sacken, 1969:31; Knibb, 
2009:28). "Those works are not so much attempts at imitating Greek 
wisdom as exercises in emulating and surpassing it" (Cohn, 
2001:178).  
The world functions according to an established order, that is, as an 
expression of God’s will (Knibb, 2009:29). God made everything that 
exists and rules over all and God’s throne is the source of order 
(Knibb, 2009:32; Kugel, 2012:134). The throne consists of fire and 
around the throne all shining heavenly beings worship God (Knibb, 
2009:33). In this worldview, there is no room for impersonal laws 
(Nickelsburg, 1977a:385). Nature's regularity and obedience to God 
proves that God's order determines the cosmos (Knibb, 2009:32). 
Everything made by God owes God obedience in all God’s 
commandments and edicts (Limbeck, 1971:64-82). 
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1 Enoch 72-82 contains a description of the journey of Enoch when 
the angel Uriel takes him through the cosmos. Uriel emphasizes 
throughout the uniformity and unity with which and for which God 
made everything and everything will stay exactly the same until God's 
new creation dawns (Stone, 1983:98-99). Even the wind blows in 
perfect balance, an illustration of the all-encompassing order of 
creation (Knibb, 2009:49-50). 
3.3 Role players  
Angels are responsible that nature obeys God and each article in the 
world is placed in the care of a specific angel (Collins, 2000:314; De 
Boer, 2003:176). Angels are under the authority of the Lord of spirits 
(Kugel, 2012:26, 98, 106). Thus Uriel takes care over sun, moon and 
stars and ensures that there is light on earth during the day and the 
night (1 Enoch 82:8; Jubilees 2:2; Knibb, 2009:33; Kugel, 2012:28-
29).  
All angels are masculine and the two highest groups were created by 
God in circumcised form (Kugel, 2012:98). For this reason Jewish 
males are also to be circumcised. A son that is not circumcised on the 
eighth day ather his birth should be cut off from the earth because he 
is a threat to the order guaranteed by God (Jubilees 15:26-27; Kugel, 
2012:98-99). Angels and Jews also keep the Sabbath and annual feast 
days in order to preserve God’s order, and respectively on exactly the 
same days (Knibb, 2009:34; Kugel, 2012:32-33, 35-36, 273). 
3.4 Strive 
The ordered world is imperfect due to evil powers at work with the 
aim to boycott divine order and intentions (Knibb, 2009:30; Kugel, 
2012:196). Evil powers exist and function independent of God (Kugel, 
2012:198, 229-230). In the ancient Israelite worldview there was no 
room for such a concept as evil existing independently from God 
(Aune, 2006:19). The adversary or accuser (in Hebrew, hasatan) is an 
angel and advisor connected to God's court that accuses individual 
persons before God's throne and according to the Hebrew Bible he has 
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free entrance to the divine throne room (Job 1:6-12; 2:1-10). Pagels 
(1995:49) describes this enemy as "the intimate enemy - one's trusted 
colleague, close associate, brother. He is the kind of person on whose 
loyalty and goodwill the wellbeing of family and society depend - but 
one who turns unexpectedly jealous and hostile." To give an example, 
Jubilees 48:3 rewrites the tale of Exodus 4:24-25 where YHWH tries 
to kill Moses and a woman saves Moses’ life (Kugel, 2012:195, 229). 
In Jubilees’ time it was unacceptable that YHWH would act in this 
way and with evil intention, and therefore the tale is retold with 
Mastema, an evil spirit whose name means "animosity", trying to kill 
Moses because he hates the Israelites, replacing the role played by 
YHWH in Exodus 4 (Anderson, 2002:163; Kugel, 2012:33-34, 116). 
Mastema is the first supernatural being named in Jewish literature as 
the personification of animosity towards YHWH (De Boer, 2003:176). 
He strives purposefully to thwart God's intention with Israel (Kugel, 
2012:197, 229). From this reference grows a dualistic tradition that 
gained momentum in the period between the Old and New Testament, 
and that determined the thinking of the early Christian church and 
eventually Western thinking for the next two thousand years (Collins, 
2000:316; Knibb, 2009:32). 
Prince Mastema is not alone in the mischief that he causes, 
according to the book of Jubilees. He is supported by an army of evil 
spirits (Kugel, 2012:47, 53, 333). Who these demons are and how they 
originated is recounted in the first part of 1 Enoch, in the Book of 
Watchers (cp. Bamberger, 1952:19-59; Forsyth, 1987:160-187; Knibb, 
2009:32). This information is supposed by the tales in Jubilees 
(Kugel, 2012:53-54, 333-334). The origin of the demons is to be 
found in the legend of Genesis 6, where the sons of God, looking at 
the women, saw how beautiful they were and married as many of them 
as they chose (Knibb, 2009:31, 283; Kugel, 2012:52). 229  By 
associating with humankind, these heavenly beings lost some of their 
spiritual power and capacity. They teach people what they were not 
supposed to know, like how to create weapons, how to clothe 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
229  Genesis 6:2: ת ֹ֖ ֹבט י ִ֥כּ ם ָ֔דֽאָָה תו ֹ֣ נְבּ־תֶא ֙םיִהלֱֹֽאָה־ֵינְב וּ֤אְִריַּו. 
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seducingly, and how to practise magic (1 Enoch 8; Knibb, 2009:106; 
Kugel, 2012:75, 316). From the union between the sons of God and 
human women came the giants who consumed everything on earth, 
even one another (Kugel, 2012:84). The murdered people's blood 
called to heaven for revenge so that even the archangels petitioned 
God to intervene and take action (Knibb, 2009:283). God answered by 
sending the flood and only Noah and those with him in the ark 
survived (Knibb, 2009:31; Kugel, 2012:52-57, 314-317). The giants 
murdered each other and the fallen angels were banned to live under 
the hills. Azazel had taught humankind to create weapons and his 
punishment was to be bound hand and feet, and banned to the deepest 
dungeons under the earth (Stone, 1983:95). Although evil spirits’ 
bodies are kept locked up, their spirits are active on the surface of the 
earth (Kugel, 2012:84). Their only purpose is to lead astray the Jews 
and to seduce them to transgress their laws of purity and to offer to 
heathen idols (1 Enoch 15:10-12; Knibb, 2009:21, 48, 67). In a 
concurrent tradition, it is the spirits of the giants that stay active, 
seducing and in the process destroying people (Knibb, 2009:105; 
Kugel, 2012:25, 73). The spirits are the powers that strengthen 
Mastema to continue with his evil work (cp. Vermes, 2010:113). 
After the flood Noah discovered that it was the spirits born from the 
fallen angels that led his grandchildren on the wrong track and killed 
some of them (Kugel, 2012:71-74). In answer to his prayer that God 
would revenge his grandchildren, God commanded the archangels to 
lock up these spirits or demons within the bowls of the earth, in the 
"place of condemnation" where the fathers of the spirits were already 
held locked up (Knibb, 2009:34, 89, 122; Kugel, 2012:211). The 
leader of the demons, Mastema, then asked God for the favor that 
some of his demons might stay on the earth in order to try and lead 
people under his guidance on the wrong track. God allowed his 
request because of the weight of his argument that humankind's 
evilness was already very great, without the interference of demons 
(Kugel, 2012:23, 72-73). A tenth of the demons were allowed to 
support Mastema in his task and they would also be saved for the day 
of final judgment (Jubilees 10:1-9; Kugel, 2012:82-84). Since that 
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time, Mastema (or Satan, or Belial or Beliar, as Jubilees also refers to 
the figure) deploys all his soldiers to destroy God's creation on earth 
as effectively as possible by encouraging believing people to do the 
evil (Jubilees 11:2-3; Kugel, 2012:25, 83, 258). 
In Jewish thinking, sickness and sin were always linked. In 
accordance with this new way of thinking about evil, in terms of evil 
spirits or demons, it is the demons that are causing sickness as well as 
sin (Kugel, 2012:210). Jubilees 10:12 relates how the archangels 
instructed Noah in cures for different illnesses, and Noah wrote these 
revelations down (Kugel, 2012:84). His successors did not benefit 
from these because they did not value his counsel. The writer of 
Jubilees believes that health, vitality and longevity have steadily been 
decreasing since the Noahic flood (Jubilees 23; Kugel, 2012:129-133). 
In the beginning, people lived at least a thousand years and they died 
while still strong and vigorous. Later life expectancy diminished to 
seventy or eighty years with all the days of humankind's life filled 
with sorrow and pain. The reason why this happened is due to the 
punishment of humankind for their sins. However, the ultimate 
responsibility for humankind's predisposition to evil does not lie with 
men and women. Abraham realized this, according to Jubilees 12:20 
when he prays for protection from Mastema and his powers, and 
according to Jubilees 19:29 when he blesses his son by asking that the 
spirit of Mastema would never rule over Jacob and as a result let Jacob 
turn from YHWH (Kugel, 2012:89-90, 116). 
It is God’s grace that He sends angels to protect humankind against 
evil influences and this divides the earth in two groups: the obedient 
angels of YHWH with a small minority of Jews contra the demons 
who have the biggest part of humankind under their influence (Knibb, 
2009: 32; Kugel, 2012:26, 32, 98, 384). This will be the case until the 
"great judgment" when God comes to the earth to defeat the enemy. 
At that stage, children will again live for millenia and grow gray hair 
and look like the aged (Jubilees 23:25; Kugel, 2012:131-132). But this 
will also introduce a great change, beginning with a religious revival 
(Jubilees 23:23; Kugel, 2012:131) and leading to the subjection of all 
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oppressors. 1 Enoch also refers to this period, when God will come 
surrounded by God’s heavenly armies to conquer the enemy and to 
judge and punish them (Knibb, 2009:70-71). Jewish sinners that chose 
to be seduced by the demons will be bound forever and cast into the 
Hinnom valley just outside Jerusalem (Jubilees 22:22; Kugel, 
2012:127-128). 
3.5 Law as criterion 
The law of YHWH differs from the Hebrew Torah in the sense that 
sin is redefined as unorderliness or rebellion against God while the 
Torah only knows about commandments and regulations (Knibb, 
2009:121). Most people share in this rebellion (Kugel, 2012:307). The 
criterion in the judgment of humankind's acts will be their willingness 
to partake in the divine order (Kugel, 2012:280-283). The Enochic law 
was given to Enoch long before the time of Moses, according to this 
apocalyptic tradition, and is valid for all people living on earth, and 
not only for the Israelites or Jews (Lange, 2005:28; Knibb, 2009:72). 
An important part of the Enochic law concerns the calender with most 
Jews including the temple community using the wrong calender, the 
moon-based calender (Aune, 2006:27; Knibb, 2009:85). Apocalyptists 
and the Qumran community use the sun calender which is highly 
regular and was revealed to Enoch. In the new world, the sun calender 
will be valid and only people who use it shall be part of this world 
(Nel, 2007:559-573). 
In Jubilees, this "law" was also revealed to Moses but the 
implications of the law stretch much further than Moses' Torah. The 
law was not a later accretion to biblical religion but an integral part of 
it from earliest times (VanderKam, 2000:601; Knibb, 2009:89). The 
commands and regulations were written on heavenly tablets and 
promulgated by an angel (Kugel, 2012:28, 35, 43). The "law" reflects 
the divinely ordained order and Israel as well as all angels should 
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maintain and sustain the commands in order to serve God's order 
(Knibb, 2009:90; Kugel, 2012:113-114, 147-148, 287-288).230 
Regulations concerning calendars were also written down on 
heavenly tablets but not all Jews kept the feasts on the days 
determined in the heavens (Kugel, 2012:292, 301). 231  God had 
revealed to Enoch before the flood that the year consisted of 364 days 
(Jubilees 4:17-18, 21; Kugel, 2012:47-48), and that only the sun and 
not the moon should be used for calendrical purposes (Jubilees 6:28-
38; Kugel, 2012:67-68). The 364-day solar calendar includes four 
quarters of 91 days each, and within a quarter the first and second 
months each contain thirty days each and the third month lasts thirty-
one days (Anderson, 2002:93; Kugel, 2012:59-60, 95-97, 106-108). In 
this system, there are exactly fifty-two weeks in a year, so that in 
every year a particular date will fall on the same day of the week 
(Kugel, 2012:215). No festival ever falls on a Sabbath (VanderKam, 
2000:601; DeSilva, 2004a:39; Vermes, 2010:143-146). 
Supporters of apocalyptic thinking as well as the community at 
Qumran followed the sun-based calendar that agrees with the heavenly 
ordained calendar while the temple community in Jerusalem followed 
the moon-based calendar that excludes them from the heavenly 
blessings (Knibb, 2009:95). 232  The sun-based calendar is highly 
regular with each season of each year always starting on a 
Wednesday, resulting in the Yom Kippur or Day of Atonement and the 
Passover always falling on the same day (Anderson, 2002:163; Kugel, 
2012:12, 68-69, 220, 263). Enoch invented this calendar, according to 
1 Enoch and Jubilees (Kugel, 2012:57). His age when he died, 365 
years, has symbolic meaning and reflects his invention of a year 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
230  The impression of an ordered universe and its fixed course of history is 
strengthened by the reference to the periods of history (ten, seven or four) being 
engraved on tablets of destiny or fate, although this motif almost completely 
disappears from Jewish and Christian texts after the first century CE (Popovic, 
2013:5). 
231  The Book of Jubilees has the most references to heavenly tablets of destiny 
(Popovic, 2013:5). 
232  Cp. Popovic's (2013:5-9) discussion of apocalyptic texts found at Qumran. 
178	  	  
consisting of 365 days (Genesis 5:23) (Schaller, 2013:2).233 The sun 
determines for Enoch the correct sequence of feast days and Sabbaths 
(1 Enoch 72:35-37; Jubilees 2:9; Knibb, 2009:85; Kugel 2012:31). 
Those who reckon the feast days and Sabbaths wrongly are sinners 
and unrighteous (Kugel, 2012:9, 24, 308). Uriel emphasizes in his 
conversation with Moses that the sun calendar is the divinely ordained 
calendar that should be used to determine Israel's feast days (Jubilees 
6:33; Kugel, 2012:68-69). He explains that the seasons would become 
disorderly and disorganised when the unrighteous follow any other 
calendar and this would lead to holy days becoming impure 
(Anderson, 2002:163; Kugel, 2012:272-273. People using the moon-
based calendar disrupts the divinely ordained order of the cosmos 
(Vermes, 2010:30, 113).234 
In the new world, only the sun-based calendar would exist and be 
followed, and only people living according to this calendar would 
have the opportunity to become part of the blissful future (Kugel, 
2012:203-204). 
All of Israel's covenantal ceremonies in Jubilees take place in the 
third month of the year, with several specifically dated to the middle 
of this month, that is, the fifteenth day (Kugel, 2012:62-63, 250). On 
this date the Festival of Weeks was celebrated, with the result that this 
feast was associated with remembering and renewing the covenant 
(Kugel, 2012:61-62, 252, 255). Covenant ceremonies in Jubilees are 
accompanies by oaths, while "oaths" (šb't) and "weeks" (šb't) sound 
and look very similar (Brown, 1995:257; Kugel, 2012:14-16; Boyer, 
2013:2.2.1). 
3.6 The end: Judgment and resurrection 
The end of time will consist of the last and final judgment. The 
standard and criterion for the judgment of people will be their 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
233  Genesis 5:23: ֽהָנָשׁ תו ֹ֖ אֵמ שׁ֥לְֹשׁוּ ה ָ֔נָשׁ ֙םיִשִּׁשְׁו שׁ ֵ֤מָח ךְו ֹ֑ נֲח י ְֵ֣מי־לָכּ י ְִ֖היַו. 
234  Schaller (2013:2) points to Enoch's age and his position as seventh of the 
fathers of the race after Adam as motifs that link it with Babylonian myths. 
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commitment to the divine will by serving the order of the cosmos 
(Knibb, 2009:97; Kugel, 2012:395). 1 Enoch 1-5 dates from the third 
century BCE and describes the judgment in greater detail (Knibb, 
2009:18). Within God’s order every creature has to act in the right 
way and has a role to play, and rebellion and disobedience will be 
punished (Jubilees 5:10, 13; cp. Münchow, 1981:16-64; Cook, 
2004:91-92; Kugel, 2012:54-56). In the manner of a Near Eastern 
despot, God demonstrates his sovereign power by punishing his 
enemies mercilessly (Aune, 2006:31). When Enoch completes his 
journey of the cosmos, Uriel shows him the abyss where the rebellious 
stars are rolled over fire because of their insurrection against God and 
would never again appear at the prescribed times as God ordained for 
them (Knibb, 2009:290).  
The punishment of the fallen angels and stars that do not arise and 
that carry disorder into the ordained world will be terrible (Kugel, 
2012:292). Enoch sees the desert where they are punished. Fallen 
angels will be taken from their prison cells on the day of judgment to 
serve their sentence of judgment (1 Enoch 11; Knibb, 2009:87). 
Then the land will be cleansed and all evil powers subjected to God 
(Jubilees 50:5; Aune, 2006:22-26; Kugel, 2012:203-204). The long 
process of degeneration and destruction would be reversed at last 
(Jubilees 23:27-28; Kugel, 2012:129). The elect will live in peace 
because heavenly lights that have been touched with new power will 
shine therapeutically over the earth (Kugel, 2012:129). 1 Enoch is 
even more explicit: The elect will inherit the earth and be blessed with 
longevity, health and prosperity (Aune, 2006:31). A tree bringing life 
will stand in the midst of humankind and God will live between them 
on a holy mountain where the seat of God’s throne will stand with 
God’s light falling on all the people living on the new earth (1 Enoch 
24-25, 58; Aune, 2006:33; Knibb, 2009:124-124, 135-139). The 
Animal Apocalypse of 1 Enoch 85-90 relates the same prediction with 
a description of the different nations depicted as animals and the evil 
angels as patron saints of the heathen nations, continuously 
encouraging them to carry on with their evil deeds (Knibb, 2009:80, 
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194, 374-376).235 In the last judgment all these fallen angels would be 
cast into the abyss while a part of humankind will be restored during a 
process of regeneration (Aune, 2006:35; Kugel, 2012:82-83). For 
believers there awaits a new Jerusalem with a new temple (cp. 
Schaller, 2013:3). An explicit belief in a resurrection of the dead is 
integral to the eschatology of 1 Enoch (Nickelsburg, 2003:124). 
4. SYNTHESIS 
The hypothesis tested in this chapter is that despite agreements 
between the different Jewish apocalypses there are enough differences 
that it is not possible to typify apocalypticism as though all texts agree 
on the essence. In this way the considerable differences between 
particular documents can be appreciated and the historical contexts 
that they addressed be described. This hypothesis was tested in the 
chapter at the hand of three Jewish apocalyptic documents, the Book 
of Daniel, 1 Enoch and Jubilees. 
To summarize the argument, before the exile the Jewish worldview 
was static and unchanging. During the third and second centuries 
BCE, apocalypticism originated amongst Jews within a milieu of 
oppression by foreign powers. The images and symbols of these 
writings are strange to the post-exilic world of the Jews although 
apocalypticism retained the link of its images and symbols with 
traditional Israelite theology. Traditions that enjoyed much attention 
and determined the religion of Jews, like the exodus, Zion and David 
traditions, receive scant or no attention in apocalyptic writings 
(Collins, 2005a:62) but the writings connect in other ways with the 
prophetic tradition of the Hebrew Bible. The apocalyptists present 
their work as genuine and actual explanations of what the biblical 
prophets meant. The apocalyptists also differ in certain respects from 
their prophetic peers. Where the prophets predict God's intervention 
within the history and in favor of Israel, the apocalyptists are 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
235  The accompanying rule of the seventy shepherds (1 Enoch 89:59-90:19) 
seems to be divided into four periods, demonstrating the deterministic aspect of the 
apocalypse (Popovic, 2013:4). 
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pessimistic about this world and its future and predicts that it will 
eventually come to an end in order to make way for a completely new 
future. 
The apocalypse is by definition a secret relating how the events of 
heaven determine what happens on earth and in human's lives. The 
secret is about the end with explanations of what this will consist of, 
consisting of a total transformation awaiting the earth and all earthly 
beings. In this way, the continuity of history in Israelite thinking was 
breached. The orderly world is threatened by powers of chaos. In this 
world a dualistic worldview operates, of God and Satan engaged in a 
struggle which in the end would lead to a new world.  The milieu in 
which apocalypticism originated was the domination by foreign 
powers and the paired wish for the rescue of the oppressed people of 
God. 
However, a comparison between the Book of Daniel on the one hand 
and 1 Enoch and Jubilees on the other indicates the differences 
between the characteristics of the two groups of books, allowing the 
conclusion that each apocalyptic work should be read in its own right 
before comparing it with other works that seemingly share the same 
genre.  
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CHAPTER 5: CONCLUSIONS 
 
In the first part of the dissertation the questions asked were, where did 
apocalypticism originate and what comprises apocalyptic literature? It 
is a difficult question because each apocalyptic work has unique 
features, as shown in the previous chapter. And to define the historic 
and social origins of apocalypticism is very difficult because the 
modern researcher only has imprecise historical information relating 
to the circumstances surrounding the phenomenon of apocalypticism.  
1. INTRODUCTION 
A problem might originate when a text is read in terms of certain 
expectations without taking the text seriously in its own right. Balzer 
(1991:408) refers to this problem: “In exegetical praxis, eschatology is 
normally used as a key ... this hermeneutical approach can have an 
intrinsic danger of becoming an a priori principle in biblical exegesis, 
the interpreter’s conditio sine qua non, instead of the reverse. 
Therefore, exegesis usually radically adapts or eliminates contextual 
elements that do not fit into the general pattern...” Compare then the 
remark made by Rendtorff (1985:276) that the visions in Daniel 7-12 
are updating the dream in Daniel 2 in the light of changing 
circumstances during the Maccabean revolution, a remark that 
requires Daniel 2 to be read as apocalyptic literature (Kratz, 2002:97). 
This implies that the apocalyptic milieu of the visions in Daniel 7-12 
co-determines the background against which the reader reads the tales, 
posing the question whether the Daniel tales (Daniel 1-6) should be 
interpreted apocalyptically since it is part of a book with clear 
apocalyptic features. This is a question that is essential in the 
interpretation of the Daniel tales. Along with this question it is 
necessary to understand what apocalypticism comprises. 
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2. CHARACTERISTICS OF APOCALYPTIC 
LITERATURE 
Le Roux (1988:2) comments that the Book of Daniel is the only book 
in the Hebrew Bible that can be described as consequently 
eschatological. He defines “eschatology” as the knowledge of the end 
of the present period, the present time and the (expected) short period 
before the end. Israel expected the revelation of JHWH in the near 
future when YHWH would send them the expected savior that would 
deliver them from their enemies. YHWH has revealed himself in 
Israel’s history as the Savior, making eschatology and history 
inseparable. Eschatology is not a casual addendum but an essential 
and integrating part of belief in God as described in the Hebrew Bible. 
The prophets awaited the revelation of God in the same terms as the 
experience of Israel's saving from Egypt through the hand of Moses. 
Some Jews came to the conclusion - after the time of Deutero-Isaiah, 
Haggai, and Zechariah - that God would not be saving them within 
history and they transferred salvation into the future. In this way a new 
form of eschatology was born, according to Le Roux (1988:4). He (Le 
Roux, 1988:5) then adapts Vriezen’s work (1953) to distinguish four 
periods in the eschatology of Israel, comprising a period before the 
appearance of the classical prophets, describing the future in terms of 
the past; a period telling of a new nation and a new kingdom 
comprehensive of the whole world; a period describing Israel as the 
light of the nations and the nations as partners in salvation; and a 
period consisting of a dualistic eschatology separating God and the 
world where God is going to establish a new kingdom extending to 
eternity. According to this mode of thinking, God is not the acting 
agent anymore but mediators are used.236  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
236  The role of the interpreting angel, the angelus interpres, the supernatural 
mediator, appears first in Zechariah, in the late sixth century BCE, and then in Daniel 
1-7 and 4 Ezra (Aune, Geddert & Evans, 2000:48; cp. Brandenburger, 1981:38-44). 
Hanson derives the title of his work published in 1975 from his idea that the dawn of 
apocalypticism should be located in the prophetic texts of the early postexilic period, 
especially in Isaiah 56-66, which speaks of "a new heaven and a new earth." Isaiah's 
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The reason for the birth of a new eschatological way of thinking can 
be found in the disappointment when the prophecies did not realize, 
leading to what Robert Carrol calls “cognitive dissonance” and the re-
interpretation of prophecies (Le Roux, 1988:19). 237  Cognitive 
dissonance is solved by this reinterpretation by closing the gap 
between eschatology and realization (Le Roux, 1988:22). In this way 
the fall of Jerusalem and the rebuilding of the temple were 
reinterpreted.  
“The apocalyptists came to the shocking conclusion that since the 
fall of Jerusalem in 587 BCE, God was relatively absent in history. 
This rude awakening did not come forth from a specific theory but 
was based on their experience of history. The apocalyptists 
experienced more and more the absence of God from that stage of 
history in which they themselves lived. God no longer miraculously 
intervened in the history of His people as in the former days” (Le 
Roux, 1981:42). 
The end foreseen by Daniel is not the new heaven and earth expected 
by many Christians as can be seen by the language used in the Book 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
new heaven and earth is, however, not apocalyptic in intention because the new earth 
differs from the known world only in degree, with life on earth still subjected to 
mortality, although people would live longer and experience less trouble. Apocalypses 
from the Hellenistic times anticipate life in another dimension, heaven, alongside 
angels, or in the form of a new kingdom established on earth where God rules, marked 
by a new creation and order (Barker, 1992:124). Continuity exists between postexilic 
prophecy and apocalyptic but the novelty of the later literature should not be 
overlooked or underestimated (Collins, 2000:42). 
237  “Dissonance and consonance are relations among cognitions, that is, among 
opinions, beliefs, knowledge of the environment, and knowledge of one’s own actions 
and feelings. Two opinions, or beliefs, or items of knowledge are dissonant with each 
other if they do not fit together, that is, if they are inconsistent, or if, considering only 
the particular two items, one does not follow from the other” (Leon Festinger’s article, 
Cognitive Dissonance Theory, 
scholar.google.co.za/scholar_url?hl=en&q=http://comp.uark.edu/~lmeade/Communic
ation/persuasion_files/Cognitive%2520Dissonance%2520Theory.doc&sa=X&scisig=
AAGBfm2wy3hCj5WNMAPrh9MtgP6E6t4lQ&oi=scholarr&ei=Grx8Us2QHMuR7
AbAloDwDw&ved=0CcsQgAMoAjAA, accessed 2013.11.08. 
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of Daniel. Daniel 2 expects the destruction of all earthly kingdoms 
leading to a new kingdom set up on earth. This definition of qes is also 
used by a part of 1 Enoch, describing the end in terms of the transition 
to a new period (Collins, 1974a:26-27).  
Davies’ (1985:66) warning is timely: "'Apocalyptic' and 
'apocalypticism' are notoriously slippery words." What is 
apocalypticism? And where did it originate? We know little about the 
period in which Jewish apocalypticism originated (300 BCE–200 CE). 
We do not know who wrote or read the literature or how widely it 
influenced Jewish thinking. Modern researchers cannot even describe 
precisely the characteristics of apocalyptic literature because no 
apocalyptic text complies with all the characteristics. 
The hypothesis has been tested that despite agreements between the 
different Jewish apocalypses there are enough differences that it is not 
possible to typify apocalypticism as though all texts agree on the 
essence. In this way the considerable differences between particular 
documents can be appreciated and the historical contexts that they 
addressed be described. However, by comparing the different texts 
several researchers (e.g., Von Rad, 1965:301-302; Koch, 1983:24-29; 
Vorster, 1986:158-9; LaCocque, 1988:88; Verhoef, 1993:83; Murphy, 
2012:14) ascribed several characteristics to apocalypticism (or an 
apocalyptic worldview) that are found among all existing apocalypses. 
The non-negotiable element of an apocalyptic worldview seems to 
be an urgent expectation of the impending overthrow of all earthly 
conditions in the immediate future for the sake of the elect. This 
salvation originates in the supernatural realm and the end appears as a 
vast cosmic catastrophe. Everything on the way to the end is 
predetermined; the apocalyptic worldview is deterministic, at least on 
the macro level, where things happen according to God's plans, 
regardless of human action. Individuals and groups affect their own 
fate by being faithful to God or disobedient to God’s demands. An 
unseen world affects or even determines this one in a worldview 
where God's sovereignty is at issue. Humans and angels have rebelled 
against God's rule but divine rule will soon be reasserted although 
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most people resist God's coming rule. God accomplished divine rule 
alone, or with angelic aid, and sometimes with human aid. Divine 
sovereignty is contrary to earth's empires, especially those that oppress 
Jews or Christians. 
The apocalypse is a revelation by mediators from outside this world, 
to a human recipient, concerning salvation from this world’s miseries. 
The unseen world is accessible only through revelation. 
Another essence of apocalyptic is an eschatological dualism with a 
clear differentiation between two aeons – present and eternal; the 
present world and the world to come; the time of the evil in contrast to 
triumphant deliverance; the ungoldly and evil against the chosen and 
righteous; where cosmic powers are seen as either for or against God. 
There is widespread dissatisfaction with and pessimism about the 
present world. 
The end-time is closely related to the previous history of mankind 
and the cosmos, with the time of this world cleary divided into fixed 
segments (Koch, 1983:26). Careful computation of future events 
comprises an essential part of the writings. It is also characterized by 
eschatological impatience. 
The coming of the eschaton is often accompanied by cosmic 
disturbances, as well as by social upheaval.238 The visions are also 
characterized by fantasy and fantastical descriptions. Apocalyptic 
language is used to communicate the apocalyptic worldview. 
Apocalyptic language is characterized by the following: It draws 
heavily on mythology; it has both literal and metaphorical features; it 
has allegorical features and concrete referents; it evokes deep 
emotions; it brings readers into an unseen world; and it relates to 
social groups and movements, and specifically within Jewish 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
238  Crossan's (2012:118) reminder is important, that the eschaton is not about 
the destruction of the earth, but about the transfiguration of the earth. The upheaval 
demonstrates the end of the known order and demonstrates the novelty of the divine 
kingdom that will be established. 
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apocalypticism, to the community of the Dead Sea Scrolls and early 
Christianity (Murphy, 2012:13-14). 
The coming of a messiah as saviour of a specific group of elect is not 
present in every apocalypse but is not uncommon. The mediator with 
saving and royal functions accomplishes and guarantees final 
redemption (Koch, 1983:28). 
The writing is pseudonymous as the writer is opting for 
credibility.239 It is kept secret and is not understood by the writer. It 
has been suggested that Gnosticism might have originated in this way.  
Symbolism of numbers plays a large part (Anderson, 2002:200; 
Aune, 2006:104-108; Boyer, 2013:2.2.3).240 
Angels are given a prominent role as messengers of God and they 
are tasked to look after the interests of believers (Boyer, 2013:2.2.4). 
The apocalyptic worldview has a developed angelogy and 
demonology, in contrast to the Hebrew Bible (Boyer, 2013:2.2.4). 
An expectation of life after death is verbalized. The hope for the 
transcendence of death inevitably reminds of the Platonic idea of the 
immortality of the soul. Plato believed in the existence of a higher 
world transcending the present one, the world of ideas, to which the 
good soul could be elevated upon death. Both traditions believed that 
the righteous would be vindicated and that the vindication could not 
be ended by the finality of death (Collins, 1983b:74).241 After death, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
239  A modern ethical evaluation of pseudonymity may not be applied to ancient 
literature. Pseudonymity was a widespread device in the literature of the Hellenistic 
period and was not peculiar to the apocalyptic genre (Collins, 2000:42) and was 
widely accepted. 
240  "Die Apokalyptiker haben ein intensives Verhältnis zu Zahlenspielen und 
Zahlenschemata gehabt" (Brandenburger, 1981:139). 
241  Collins (1983b:74) admits that differences between the Platonic tradition 
and Jewish apocalyptic eschatology exist, with Jewish apocalyptic remaining 
interested in the community thanks to it being influenced by biblical prophecy while 
Platonism emphasized personal mysticism. The point of similarity is however 
important, that earthly biological life is not the highest form of experience but that 
there is a higher realm of life, expressed in the Jewish tradition of a transcendent God 
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humans are judged and rewarded or punished according to their 
merits. 
In prophetic eschatology the expectation of the prophets is focused 
on the life of the nation, with peace and prosperity promised for Israel 
in the promised land, while in apocalyptic eschatology attention is 
limited to the initiated, the small group of believers who stayed 
faithful according to the formula described by the specific apocalypse 
or apocalyptic tradition (Collins, 1983b;62). 
The final state of affairs is set apart from the present by the glory 
ascribed to the new order, signifying the mark of the new mankind as 
well as the state in which they will live, in the new Jerusalem. 
Apocalypticism is a crisis phenomenon where the values and 
structures of the community have become meaningless for a minority 
group and they replace it with a new system of meaning. In this way 
the minority group further alienates itself, becoming a marginal group 
or substructure in conflict with the majority group. For the minority 
group, the meaning of life consists in the dawning of a new world 
where God will judge the majority. As Larue (1968:3) confirms, “The 
fundamental theological problem confronting the apocalyptist is 
theodicy. The struggle between good and evil experienced in human 
life is a microcosmic manifestation of a macrocosmic 
phenomenon.”242  In this way, Antiochus IV’s persecution of the Jews 
became a catalisator for apocalyptic thought patterns with roots in 
Israel’s sacral history (Larue, 1968:3). The persecutions led to “a 
failure of nerve, a despair of man’s ability to effect the kingdom of 
God through his own efforts and a conviction that the situation could 
only get worse until God himself broke in to terminate the present evil 
age and inaugurate the ideal.” In this way an “apocalypse is ... 
designed to be the revelation of the divine revelation as this takes 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
and God’s divine council and in the Platonic tradition by the world of ideas (Mullen, 
1980:56). In both traditions, the possibility exists that a person can experience this 
higher life proleptically before death by living a just life. Cp. Cook (2004:155-159). 
242  Cp. Suter (2005) for a full discussion of the issue of theodicy, the problem 
of the enemy, and apocalypticism. 
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place in the individual acts of a coherent historical pattern” (Koch, 
1972:33). Or as Hanson (1995:10) describes it, “...apocalyptic 
eschatology is the mode assumed by the prophetic tradition once it had 
been transferred to a new and radically altered setting in the post-
exilic community.” Apocalyptic eschatology expects God to destroy 
the old, imperfect order before restoring this world to a paradise-like 
state (Comfort & Elwell, 2001:68). 
 
The information compiled about apocalypticism and apocalypses will 
be used in the second part to evaluate whether Mark 13 qualifies to be 
called an apocalypse and whether the eschatological material 
contained in the Markan Jesus' answer to the disciples' question when 
the building complex of the temple would be destroyed and what the 
sign would be that it is all about to take place (Mark 13:4) is 
apocalyptic in nature. 
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PART 2: MARK 13 AS AN 
APOCALYPSE? 
 
 
Chapter 6:  The Gospel of Mark and its Apocalyptic 
Worldview  
 
Chapter 7:  Exegesis of Mark 13 
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CHAPTER 6: THE GOSPEL OF MARK 
AND ITS APOCALYPTIC WORLDVIEW 
 
1. INTRODUCTION 
Although the New Testament contains only one apocalyptic book as a 
full book, the Revelation of John, this does not exclude or indicate the 
influence of the worldview of apocalypticism on the different other 
books of the New Testament. It may be argued that apocalypticism 
permeates all the books and letters of the New Testament, as several 
scholars have argued (Aune, Geddert & Evans, 2000:51). 
Researchers accept that the Gospel of Mark is the first Gospel 
written that survived and that Matthew and Luke utilized some of the 
information that Mark provided. 243  These three Gospels are so 
interrelated that it has become the custom to refer to them as 
Synoptic244 Gospels and they have been placed side by side in books 
called Gospel parallels (Throckmorton, 1992:4). 
For the better part of its existence the Gospel according to Mark, the 
Second Gospel, was evaluated as of lesser significance.245 Augustine 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
243  Crossan (2012:57) speaks of "a massive scholarly consensus that Mark's 
Gospel is the primary source for Matthew and Luke." However, the last word about 
the way the interrelatedness between the Synoptic Gospel should be explained has in 
my opinion not been spoken. 
244  The Greek word means "to see together" (Ehrman, 2009:218). 
245  Griesbach suggested in 1789 that Mark served only as a summary of 
Matthew and Luke (De Klerk & Schnell, 1987:228). Cp. A.Y. Collins (2007:103-119) 
for information about the history of the interpretation of the Gospel. Telford 
(1995b:27-31) discusses three main types of approaches to the Gospel: the most 
persistent and influential approach is the historical-psychological or historical 
rationalist, stating that the Gospel represents a reasonably accurate account of the 
events and chronology of Jesus' ministry, based on eye-witness testimony rather than 
creative story-telling or theological embellishment; the history of religions approach 
(Religionsgeschichte) places Mark within a broader social, cultural, philosophical and 
particularly religious context, with the Gospel less a window into history and more a 
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(354-430 CE) (De consensu evangelistarum 1.2.4) summarized the 
predominant viewpoint when he described Mark as a follower, lackey, 
and digester of Matthew (Vorster, 1980:109).246 The Gospel of Mark 
is hardly ever cited in the early centuries of Christianity, even within 
the writings of the orthodox part of the church (Ehrman, 2003:22).247 
The first commentary on the Gospel dates only to the fifth century CE, 
written by Victor of Antioch (Vorster, 1980:109). Until the nineteenth 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
mirror reflecting the religious ideology of the community that produced it, less the 
product of objective reporting and more the product of religion, which is a universal 
form of consciousness; and literary-critical approaches that take the text of the Gospel 
seriously both as a literary creation and the end-product of a complex process in 
which traditions about Jesus transmitted by religious communities that revered him 
was eventually written down by a creative writer unknown to us. The last approach 
has been enriched by further developments leading to genre criticism, composition 
criticism, rhetorical criticism, narrative criticism, reader-response criticism, and 
structuralism (Telford, 1995b:32), although the tradition-historical approach is also 
still prevalent. Redaction-critical work on the Gospel made it apparent what was 
emphasized by the last approach, that Mark is to be regarded as more than a collector 
or editor of traditions; he is a genuine author in own right (Telford, 1995b:32). Oko 
(2004:21) describes the evangelist "to be not simply a disinterested collector of 
reports or hander-on of traditions, but a self-consciously creative and astute author 
whose work displays outstanding literary and theological thrust." Today the tendency 
is to bypass the author in favor of the text, as happens in social theory as well as social 
description that attempt to illumine the social location of the Markan text and to 
investigate the socio-political and economic circumstances of the community from 
which it arose, or related studies that explore the contemporary relevance of the text 
from a Marxist, liberation theology, feminist, socio-economic, ecological, and 
postcolonial viewpoint (Longkumer, 2011:94-128). Cp. Beasley-Murray (1993:1-349) 
for an extensive and exhaustive review, discussion, and critique of research done on 
the Gospel of Mark. Füssel & Füssel (2001:43-66) provides a description of the 
economic and political situation in first-century Palestine. 
246  The name "Mark" appears eight times in the New Testament (Acts 12:12, 
25; 15:37, 39; Colossians 4:10; 2 Timothy 4:11: Philemon 24; 1 Peter 5:13). The 
author of Luke-Acts knew a tradition that there was a Mark who was a resident, 
perhaps a native of Jerusalem and that this man was a Christian Jew, since he had both 
a Hebrew and a Greek or Roman name. "John" derives from the Hebrew "Yohanan"; 
the Roman praenomen "Marcus" was in common use among Greek-speaking peoples 
from the Augustinian age onwards (cp. references in A.Y. Collins, 2007:5). 
247  Telford (1995a:1-62) presents a summary of the history of the development 
of research into Mark's Gospel. 
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century, greater authority was given to Gospels thought to be by 
apostles (i.e., Matthew and John) than by the apostolici viri, the 
apostolic men, Luke and Mark. And since ninety per cent of Mark 
appears in Matthew, the Second Gospel seemingly did not need much 
attention or comment. Mark is placed second (in the canon as well) in 
the order as a result of the overwhelming influence and importance of 
Matthew in the early church (DeSilva, 2004a:194). Another 
commentary on Mark appeared in probably the seventh century, and 
then in a work ascribed to Jerome but most likely rather the work of 
an unknown Irish monk. That work probably predates the commentary 
by the Venerable Bede (673-735 CE) (Cahill, 1994:258-268). 248 
Mark's Jesus was seen as an apocalyptic dreamer who predicts that the 
world would come to a cataclysmic end, and it is clear for everyone 
that he miscalculated his reckoning (Aune, Geddert & Evans, 
2000:51).249 
The rise of historical criticism in the nineteenth century turned the 
tables with the advancement of the "Two Source" hypothesis 
regarding the origination of the Synoptic Gospels. The hypothesis 
argues that Matthew and Luke used as (some of their) written sources 
the Gospel of Mark and another source called Q.250 It is not necessary 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
248  Bilezikian (1977:11) writes that Mark was like Cinderella, the Gospel that at 
last has been discovered and explained. He is convinced that there are important 
similarities between the Gospel and Greek tragedy although the evangelist did not 
consciously undertake to write a Greek tragedy. The Gospel remains a narrative and 
not a play composed for performance (Bilezikian, 1977:29-30; Fowler, 2011:213). To 
give the Gospel shape, however, the evangelist imitated the model of Greek tragedy 
with which his contemporaries were familiar (Bilezikian, 1977:30). The Gospel's plot 
contains the essential elements for tragedy as outlined by Aristotle: a complication, a 
crisis or a recognition scene, and a denouement (Bilezikian, 1977:43). Cp. Matera's 
(1987:79-83) discussion of Benoit Standaert's work in the same tradition. 
249  Manuscript evidence demonstrates how the Gospel of Mark was 
increasingly ignored, as happened in the lectionaries as well. Once Mark became one 
more written Gospel included in a collection, it failed to interest the church (Dewey, 
2004:507). 
250  Q as a witness to Jesus and is discussed in an Addendum at the end of the 
dissertation, in order to indicate the eschatological/apocalyptic contents preserved by 
Q. 
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to discuss all the considerations here, except to affirm a consensual 
opinion among many researchers that Mark is thus the earliest Gospel 
and that Matthew and Luke its earliest commentaries (Donahue & 
Harrington, 2002:4; cp. DeSilva, 2004a:170-171 for a list of 
contemporary resources discussing the Synoptic problem).251 No clear 
evidence exists that Matthew and Luke knew each other's work, and 
they probably used Mark and Q independently. They altered some 
aspects of Mark's Gospel, like his negative assessment of Jesus' 
disciples and the "realistic" or human aspects of Jesus' actions and 
reactions to serve their "higher" Christology. 252  And they added 
important aspects left out by Mark for unknown reasons, like the 
Sermon on the Mount (or Plain) and the resurrection appearances of 
Jesus. In this study the priority of Mark is assumed although notice is 
taken that the Two Source hypothesis does not resolve all the 
problems relating to the interconnectedness between the Synoptic 
Gospels, as can be seen in the argument about "minor agreements," 
places where Matthew and Luke agree with each other but disgree 
from Mark. An argument may be made for the preference of early 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
251  "In truth, each of the canonical Gospels has at one time shared the temporal 
'pride of first place' in the history of early Christian literature" (Hedrick, 2007:355). 
252  Mark's portrait of the disciples is "more stark, scandalous, and potentially 
offensive" than in the other Gospels (Witherington, 2001:18). Cp. Dowd & Malbon’s 
(2006:277-283) discussion. Tannehill (1995:178) conjectures that the implied author 
of Mark shapes a story that encourages the readers to associate themselves with the 
disciples. As the portrait of the disciples becomes more negative, the tendency to 
identify is countered by the necessity of negative evaluation. A tension develops 
between these two attitudes, with the reader caught in the middle. Identification is 
encouraged by the similarity between the problems faced by the disciples and the 
problems faced by the Gospel's first readers. As the inadequacies of the disciples' 
response to Jesus becomes increasingly clear, the reader must distance him/herself 
from the disciples and look for an alternative way of responding. The more clearly the 
reader sees that the disciples represent him/herself, the more clearly the necessary 
rejection of the disciples' behavior becomes a negation of one's past self (Tannehill, 
1995:178). This viewpoint is in contrast to most other commentators who presuppose 
that the disciples' negative reaction to Jesus is based on the fact that they lived before 
the passion. 
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groups in Christianity for the oral tradition,253 and that Matthew and 
Luke may have had an earlier version of a particular narrative or 
saying in Mark which they retained as they edited and incorporated 
Mark into their work.254  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
253  Cp. discussion in Horsley (2001:53-61); Ehrman (2005:41-43) and 
Hartvigsen (2012:5-9). 
254  Cp. the remark in Luke 1:1-4 that the author consulted sources left by 
others. Shiner (2003a:1-2) discusses three different ways that books were used in the 
ancient world, each related to oral performance. Some books are performance pieces, 
which either record oral performances or are intended to be presented as oral 
performance more or less as it is written. Mark falls in this group. Shiner (1992:4-9) 
explains that it implies that the Gospel was intended to be read aloud, it would have 
been read expressively, it would have been heard as an authoritative pronouncement, 
it is primarily a didactic or ideological work, it is considerably more episodic than 
most modern literature, and characters serve primarily to further the portrayal of 
Jesus. A second group is intended as schoolbooks, where the instructor reads short 
sections from the text and then explains the meaning. Scriptures in synagogue and 
church is a variation on this model. A third group is intended for private study, with 
material that orators use in their own oral performance. Mark is well suited for oral 
performance and was probably performed several times before it was written down 
(Shiner, 2003a:3-4). Each performance is a new composition based on earlier 
performances (Botha, 1991:304-331 discusses Mark's method of composition). The 
flexible way that Matthew and Luke treat Markan episodes is very similar to the way 
performers of Mark would treat the episodes (Shiner, 2003b:109-112; Ehrman, 
2009:88). A maximum of 10-15% literacy existed in Roman cities and, within that 
percentage, there was a wide range of literary skills (Incigneri, 2003:49). Rohrbaugh 
(2008:144) thinks that probably no more than two to four percent of the population in 
agrarian society could read, or both read and write, and the majority of these lived in 
cities. The widespread posting of notices and graffiti in Rome might however suggest 
a basic literacy in a greater proportion of the population for these messages to have 
been effective. Cp. Fowler's (1991:85, n. 9) remark that modern readers cannot hope 
to retrieve anything like a first-century CE oral delivery and reception of this story 
because of our acquaintance with the Gospel narrative and after centuries of 
widespread literacy and familiarity with print culture. On the basis of his study of the 
reading of the Torah in the synagogue, Monschouwer (1987:120) suggests that the 
Gospel also serves as a lectionary. Cp. his suggestion for the division of the Gospel 
according to the calendar (Monschouwer, 1987:122). Mark's structure supports a 
scheme of reading over a year because the Gospel describes only one festive year with 
Jerusalem and the Temple forming the climax in the narrative (Monschouwer, 
1987:136). Goulder (1964:127-142) also interprets Mark (and the other Gospels, as 
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As the earliest of the Gospels, Mark was viewed as the closest to the 
eyewitness recollections of Jesus' earthly ministry, and less influenced 
by the post-Easter faith of the early Jesus movement, a phrase 
commonly used by scholars to name the followers of Jesus in the first 
decades after his death (Borg & Crossan, 2009:28).255 The author of 
Mark was viewed primarily as a Sammler, a collector of undigested 
traditions, rather than an original writer imposing his own theological 
views on the traditions that are utilized (Donahue & Harrington, 
2002:5; Oko, 2004:18). Today some researchers reckon that Mark 
makes a distinct contribution to the narratives that he retells in his 
Gospel.256 In the words of Becker (2006:407), the author was neither 
merely a transmitter nor a collector, neither a composer of tradition 
nor only a theologian in the sense of one who interprets and 
reformulates tradition. The work is rather pre-historiographical, in the 
sense that the author used traditions and sources and shaped them in at 
least an incipient historiographical way. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
well as Acts, as lectionaries). Cp. Brown (1995:48-49) for the scarcity of references to 
silent reading in ancient literature. 
255  Mark's Gospel is a story, a sequential narration of events with a beginning, 
middle, and an end that was designed to be heard in that order (Dowd & Malbon, 
2006:272). The Gospel was written to be heard rather than to be read, and to be heard 
in its totality, and not in pericopes or chapters that were added much later. Dowd & 
Malbon (2006:273) adds that the first part of the Gospel is an extended introduction 
that prepares the audience to hear the significance of the story of Jesus' death in a 
particular way. 
256  "Narrative" is used throughout the study in a qualified sense, in contrast to 
fiction. Fiction is too often taken by modern people to represent a falsehood, while 
narrative is concerned with history. "History" is often used uncritically to refer both to 
a collection of "real" events that happened and a discursive representation of those 
events. However, the former cannot be accessed without the latter; events are always 
colored by their portrayal (Elliott, 2011:8). Elliott (2011:9) quotes H. White who 
writes, "All written discourse is cognitive in its aims and in its means. In this respect, 
history is no less a form of fiction than the novel is a form of historical 
representation."  
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1.1 Sitz im Leben257 
From the early decades of the twentieth century, form criticism 
dominated New Testament studies with its analysis of the typical 
forms by which human existence is expressed linguistically, and the 
forms are explained in their pre-literary state, as legends, hymns, 
curses, and laments (Soulen, 1981:3). Form criticism argues that each 
form has distinct social and cultural settings, a Sitz im Leben, so that a 
study of the forms and genres of literature enables the researcher to 
describe the social and religious life of the communities that used the 
writings (Combrink, 2009:355). Form criticism also claims to describe 
the stages of development of the form and its traditions, enabling one 
to find the earliest traditions behind the text. Dibelius (1919:42) writes 
that the evangelists were compilers of pre-existing material and in his 
studies of the forms of the pre-gospel material he describes the Sitze 
im Leben, the historical and social stratum in which these literary 
forms were developed. He places the traditions in the context of the 
sermon; literary forms evolved according to the needs of the early 
communities for preaching, liturgy and other religious practice. 
Bultmann (1931:24) divides narrative material into the categories of 
miracle stories and legends, and defines legends as stories with no 
historical backing and with the only purpose being religious 
edification. Another category is apophthegms (or apothegms), a terse 
pointed saying for anecdotes within a narrative frame and where the 
narrative culminates in and is subservient to the specific saying (cp. 
Vorster, 1980:110). He distinguishes three types of apothegms: 
controversy apothegms, scholastic dialogues, and biographical 
apothegms. These apothegms, Bultmann (1931:21) stresses, did not 
capture recollections of the historical Jesus but were the product of the 
early Jesus movement's proclamation of Jesus. Bultmann (1931:43) 
also refers to dominical sayings which he subdivides into logia or 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
257  The debates about the sources, redaction history, and interpretation of Mark 
13 fill many volumes. Beasley-Murray (1993:1-349) discusses the background and 
sources for the Gospel, as well as its redaction criticism extensively, while Dyer 
(1998) discusses the critical issues surrounding the interpretation of Mark 13. 
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wisdom sayings, prophetic and apocalyptic sayings, legal sayings and 
community rules, similes and parables, and "I" sayings.  
A form similar to the apothegm is called the chreia (or chria), a 
technical term in ancient rhetoric to denote a literary form containing 
an epigram or a pointed saying, or a concise statement or action 
attributed to some character (Butts, 1986:133; Witherington, 2001:9). 
The chreiae were used extensively in the rhetorical exercises called 
progymnasmata as part of the Graeco-Roman education system.258 
They call into question the historicity and validity of certain sayings 
and events and were also used by Cynic philosophers, perhaps 
influencing some of the sayings attributed to Jesus. Mark's rhetorical 
speech is of the sort one finds in the progymnasta, the elementary 
handbooks (Witherington, 2001:9). 259  However, Mark does not 
operate on the level of rhetorical sophistication that Paul did. 
The Gospel of Mark presents experiences of and with Jesus so that it 
is impossible to define a Sitz im Leben but Mark 13 sketches the 
situation that the earliest readers/listeners experienced, as will be 
discussed in the following chapter.260 The Sitz im Leben of the so-	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
258  Chreiae are used in the thirteenth chapter of Mark and it will be highlighted 
in the exegesis. 
259  The question of the historicity of Mark's accounts falls outside the scope of 
this study. Sometimes the argument is used that the Gospel authors were not historians 
but "theologians" or "preachers" who shape their material to suit their message, and 
that their message is determined by their kerygmatic purposes. That an author is a 
"theologian" does not necessarily imply that historical reliability is not important for 
his/her purposes (Greidanus, 1988:273). Williams (2013:4) emphasizes that the 
religious meaning of the stories told in the Gospels is based on factual information. "If 
Jesus of Nazareth was not really born of Mary, did not really suffer under Pontius 
Pilate, was not crucified, died, and was buried, and on the third day rose again, then 
the theology of the Bible is pure myth. Biblical theology should not be placed in an 
air-tight compartment totally untouched by history" (Williams, 2013:4). Cp. Keener's 
(2009:95-108) discussion about the issues involved in ancient historiography as 
history. 
260  Brandenburger (1984:87) remarks that apocalyptic texts did not originate 
"wie immer wieder vorausgesetzt wird, aus dem Interesse an wunderlichen 
Vorstellungen, Spekulationen und Zeitberechnungen ... Sie sehen sich herausgefordert 
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called apocalyptic discourse refers to a specific situation in the early 
church when apocalyptic thinking led to certain behavior by Christians 
that the evangelist wishes to address and he261 uses an anti-apocalyptic 
to address the problem of an overheated apocalyptic expectation, 
whether in the situation before or just after the destruction of 
Jerusalem and the Temple (in 70 CE). Weeden (1979:244), in the 
tradition of form-criticism, distinguishes between two components in 
the discourse: the first found in 13:7-8, 14-20, 24-27 and 13:5-6, 9-13, 
21-23, 28-37 differs in that it is "eine judenchristliche Klein 
Apokalypse" and the second is addressed to "die frühchristliche 
Gemeinde," the product of Christian contributors to the apocalypse. 
Such a distinction is however not warranted in the light of the unity of 
the discourse demonstrated by narratological investigation.262 Dyer 
(1998:231) describes the Sitz im Leben of Mark 13 as a prophetic 
oracle. 
1.2 Ideology of author 
Redaction criticism followed on the findings of form criticism when it 
studies the theological motivation of an author263  revealed in his 
collection, arrangement, editing and modification of traditions. 264 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
durch eine akute, schwerwiegende Krisensituation, die den gegenwärtigen 
Lebensraum der zugehörigen Gruppe bedroht." 
261  For the purpose of this study it is accepted that the author of the Gospel of 
Mark was male without in any way being gender-insensitive.  
262  Not all researchers agree that Mark 13 forms a unity. Becker (2006:105), 
e.g., states on the grounds of her redaction critical investigation of the discourse that it 
consists of "einzelner, literarisch unterschiedlich geformter Traditionselemente" 
indicating that the discourse does not constitute a literary unity. 
263  The gender of the author is to some extent an open question, Telford 
(1999:7) concedes, and while it remains a possibility that the author was female the 
balance of possibility argues in favor of a male author given the preponderance of 
literary action by male authors in the ancient world as well as in the early church. For 
this reason, reference to the author will be in a gender-term. 
264  Social analysis examines a text's overall narrative strategy for its ideological 
signification: "every text intimates by its very conventions the way it is to be 
consumed, encodes within itself its own ideology of how, by whom and for whom it 
was produced" (Eagleton, 1976:48). There are three tasks in analyzing symbolic or 
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Myers (1988:26) emphasizes that all narrative is political. Researchers 
could not agree upon a received tradition or Vorlage for Mark, 
although some procedures and criteria were eventually developed to 
distinguish between tradition and redaction (Stein, 1969:45-56; 
1970:70-94; Verheyden, 1992:1141-1146).265 For example, an earlier 
apocalyptic Flugblatt was postulated as the basis of Mark 13 (Taylor, 
1966:498; Theissen, 1992a:136-165). 266  Some researchers regard 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
ideological discourse: the first investigates the communicative dimension, the 
substance of content; the second focuses on the internal coherence of the discourse, 
the ideological syntax of its narrative patterns; and the third concerns signification or 
social meaning of the discourse (Myers, 1988:35). 
265  Mackay (2004:51) refers to successive methodologies that grew out of one 
another, each one raising the observation point a notch or two, illustrating how the 
more general insights of redaction critics complete one another and giving access to a 
wider and more comprehensive view: Lohmeyer argues the significance of Galilee in 
Mark; Lightfoot the relevance of space and place; Marxsen the redaction study; 
Weeden the disciples as the key to Mark's intention; Pesch Mark 13 as the key to 
Mark's intention; and Perrin a theology of Mark. 
266  Theissen (2012:325) argues that the flier circulated around 40 CE. Pesch 
(1968) argues that Mark used an apocalyptic "pamphlet" that his readers knew and 
used it, after completing his Gospel, against his will due to the popularity of the 
apocalyptic Flugblatt. Balabanski (1997:92-97) says Mark used a Jewish oracle to 
accommodate Jewish Christians who fled from Jerusalem and joined Mark's assembly 
in Syria. A.Y. Collins (1992b:1129; 2007:13) brings this theory in relation to the aside 
in v. 14, "let the reader understand," to a kind of apocalyptic fly sheet or handbill, 
produced around 40 CE during the crisis caused by Gaius Caligula's attempt to have 
his statue placed in the Temple of Jerusalem. There are three accounts of that crisis, 
two by Josephus and one by Philo, and in all three cases the object that the emperor 
wished to place in the temple is masculine, meaning "image of a man" or "statue." 
This corresponds to the neuter verb with a masculine noun of Mark 13:14. The 
description allows for the statue as that of Zeus, with the head of Gaius, or that Gaius 
was identified with Zeus in some other way. Mark may have expected the Romans to 
try again to set up a statue of the emperor as Zeus and to succeed this time (A.Y. 
Collins, 2007:14). In 70 CE, Titus entered the Temple, like Pompey had done in 63 
BCE, but no sacrifices to other gods were offered on the altar of burnt offerings, and 
no statue of the god or emperor was set up. The earlier common assumption in the 
Vorlage-hypothesis that Mark relied on a Jewish text which had its origin in the 
Caligula crisis of 40 CE has been largely abandoned for a later date surrounding the 
time of the Jewish rebellion and war of 66-70 CE (Brandenburger, 1984:46). 
However, there are many scholars who keep to the Vorlage-hypothesis (Verheyden, 
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nearly everything in Mark as tradition and see Mark's hand only in 
brief introductory sentences and occasional additions while others 
think of Mark as an artist creating a collage, and another group thinks 
Mark is responsible for large parts of the text. In his study of Mark 13, 
Pesch (1968) gives careful attention to the text in order to distinguish 
the extent of Markan editing of an earlier reconstructed tradition. 
Mark's purpose with Mark 13, according to Pesch (1968:41), was to 
deflect attention of the Markan community shortly after the 
destruction of Jerusalem away from the Naherwartung that his readers 
saw in the tragic events of 70 CE. Mark substitutes a Naherwartung 
with no particular event and redacts the apocalyptic tradition in the 
direction of paraenesis by warning the community against messianic 
pretenders (13:21-22).267 By the time Pesch (1977; 1978) published 
his two-volume commentary on Mark in the seventies of the previous 
century, he changed his mind and states that Mark's text is tradition 
with Mark’s only contribution in being a redactor of received material 
and with his only creativity in his arrangement of this material. The 
Gospel is all tradition with no final editor or author in the modern 
sense of the term; it is a composition of a narrative tapestry where the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1997:547). Pesch eventually argued for an early date of the Vorlage but then agrees 
with Pesch and changes his opinion that the reference is not to the reign of Caligula 
and the threat to place the statue in the Jerusalem Temple. Balabanski (1997:92-97) 
argues that Mark made use of a Judean oracle in Mark 13 to include Judean Christians 
that arrived in Mark's congregation in Syria after fleeing from Jerusalem just before 
the Jewish War. Hahn (1975:260) and Pesch (1978:266) think the origin of the 
document is evident from such clearly Christian verses as 13:9b, 11, 13, 28-31, while 
Brandenburger (1984:65, 75) limits the Vorlage  of the Kleine Apokalypse to 13:7-8, 
14-20, 24-27 and differentiates between his position and that of Hahn and Pesch, 
arguing that the text must have originated in a milieu that still could be impressed by 
the imminent destruction of the Temple. Cp. Verheyden (1997:547-548). Especially 
Hahn's contribution is widely held to have set the lines for much of subsequent 
research (Verheyden, 1992:1144). 
267  Verheyden (1992:1153) does not agree and writes that the destruction of the 
Temple is of course an event with an enormous eschatological potential but Mark 
refuses this event its decisive sign-function and places it back in a description of the 
end-time together with other related events that affect the Christian community. In 
this way the whole recent history has become an integral part of the end-time. 
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different parts are woven together to present a coherent and complex 
story.268 
The nineteenth century judged that Mark is Kleinliteratur, artless 
writing of an unlettered religious enthusiast in simple Greek. Since the 
1970s, several literary studies of Mark show the opposite, leading to 
the conclusion that the Gospel is a beautifully crafted and coherent 
narrative (Tolbert, 1989:30, 38).269 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
268  Lightfoot (1950:48) reads Mark 4 and 13 together due to the exceptional 
amount of teaching or discourse that they contain. He suggests that the purpose of the 
parables and sayings recorded in 4:1-34 is not so much to give an example of Jesus' 
teaching as to give an assurance of the final, ultimate, certain success of Jesus' 
mission in spite of present difficulties. And the purpose of 13 is probably the same, 
although the horizon is wider and the surrounding darkness much greater. Mark 13 
tells of the ultimate salvation of the elect after and through unprecedented suffering, 
trouble, and disaster and serves also as a preface to the passion story, even though 
Jesus' death is not mentioned in this chapter. The story of the last twenty-four hours of 
Jesus' life has for its other side the eternal weight of glory that was reached through 
Jesus' death on the cross, and through the suffering of his disciples as well (Lightfoot, 
1950:50-51). Van Eck (1995:37) explains the relation between Mark 4 and 13 in other 
terms. At the conclusion of the first campaign of direct action in Galilee, Jesus 
withdraws to the sea to reflect upon his ministry in a sermon consisting of parables 
(4:1-34). At the end of the second campaign in Jerusalem, he again withdraws and 
teaches some of his disciples how to discern and endure the end. Van Eck (1995:37) 
adds that his disciples should not join the rebels on their way to Jerusalem (13:6-8) 
because rebellion is the recycling of oppressive power into new hands, while Jesus 
experiments with a political practice that will break the reign of domination in the 
world. To achieve this aim the disciples must be willing to suffer, to "take up the 
cross," implying the practice of non-violent resistance leading to political persecution. 
Van Eck (1995:38; he supports Myers, 1988:442) places the setting of the plot in the 
Gospel against Rome's persecution of its war in Palestine, the Jewish ruling classes' 
collaborationist policy, and especially the Jewish rebels' attempts to recruit peasants to 
take up arms in the revolt against Rome. Becker (2006:101) remarks that Mark 4 and 
13 share thematic agreements: both passages look ahead to the time after Jesus' death 
and relate it to suffering, wars, cosmic catastrophes, and persecutions that disciples 
will experience. A comparison with Mark 4 explains the details of Mark 13. 
269  Although it is probably true that Greek was not the first language of the 
writer (Füssel & Füssel, 2001:27). His stylistic traits demonstrate this: the frequent 
use of verbs in the historical present tense - "Markus liebt das erzählende Präsens" 
(Kleiber, 2010:13); the use of repetition of phrases, or phrases that build on each 
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1.3 Genre270 
A work's genre is its literary type or classification that provides the 
culturally conditioned, conventional expectations according to which a 
work would normally be read (Keener, 2009:73). If a listener or reader 
misunderstands the genre of, for instance, a joke and interprets it 
seriously, a misunderstanding would probably ensue. For this reason it 
is important to understand what the genre of the Gospel of Mark is 
because genre conventions provide ranges or definitions for those who 
choose to follow them. And the genre identification of Mark 13 is 
important because the reader interprets the eschatological discourse in 
terms of the rules associated with the specific genre. If the genre is 
that of apocalyptic, the reader would apply the rules that determine the 
interpretation of apocalyptic, and the same would happen when the 
genre is described in terms of anti-apocalyptic, as would be argued is 
the case with regard to Mark 13. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
other; the use of the impersonal plural verb followed by a singular verb; the telling of 
the story in the first-person plural; the use of parenthetical remarks to clarify matters 
for the audience; the use of γὰρ clauses to offer explanations; the consistent use of καὶ 
instead of the more polished Greek style (89 of Mark's 105 passages begin with καὶ); 
the use of Aramaic phrases on occasion, especially to indicate Jesus' spoken language 
to the reader; the use of unusual or harsh words or constructions; and the use of the 
chreia form to condense narratives into a manageable size (Witherington, 2001:18-
19). "Diese Eigenheiten sind nicht auf mangelnde Beherrschung der Sprache 
zurückzuführen, sondern auf die bewusste Absicht, in diesem Stil zu erzählen" 
(Kleiber, 2010:13). Dewey (2004:499) thinks that Mark's "inelegant" (Moloney, 
2002:12; Dewey, 2004:502 also uses the phrase) Greek style rather reflects an oral 
register in his language usage. Perhaps the Gospel was composed orally before it was 
written down, and this determined the style of the text. However, the Gospel is such 
an elegant story that it could not have been put together from a large variety of 
disparate bits and pieces of tradition (Dewey, 2004:503; cp. Dewey's, 1980:167, 195, 
concentric analysis of the Gospel). Cp. also Horsley (2001:2-6). Fowler (1992:61) 
judges that if a Greek composition instructor evaluated Mark's grammar and syntax he 
or she would probably assign Mark a poor grade for such a performance; the subjects 
and objects of sentences are unspecified in many places (cp. Neirynck, 1974:261-
272). 
270  "The term genre refers to the generic characteristics of a specific literary 
form, which differ from the characteristics of other forms, and which enable us to 
identify a specific literary type" (Van Aarde, 2009:381). 
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The world created by the narrator in the literary work is a 
hypothetical world. To understand this world it is necessary that the 
reader should listen to the text itself. To help the reader it might be 
useful to find clues in other literary works functioning within the same 
genre. To read the Bible as literature implies that the Bible is read 
within the framework of literature, in terms of the Bible's relation to 
other accounts of literature. To interpret a work found in the Bible as 
literature implies that the genre be determined and that the work be 
interpreted in terms of the conventions of this genre. 
Narratives in the Gospel of Mark are short, especially in comparison 
to ancient literary works such as Plato's Apologia, Krito, and Phaedo. 
In most cases the reader reads the tale in itself without looking 
consciously for background information from the context. The end of 
these tales is also in most cases "closed," meaning that calmness has 
been restored. The writer does not leave much room for the reader's 
imagination (Licht, 1978:27). 
The genre of Mark is described by its author in the first verse (1:1) 
as Ἀρχὴ) τοῦ εὐαγγελίου Ἰησοῦ χριστοῦ,271 a word used in secular 
Greek to describe the public proclamation of a significant event, as 
shown in an inscription dated to 9 BCE and discovered in Priene in 
Asia Minor (near Miletus) that celebrates the birthday of Augustus.272 
In writings assigned to Paul, the term is used over sixty times as a 
recapitulation of the Christ-event, including the life, teaching, 
suffering and death, resurrection and ascension of Jesus (e.g., in 1 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
271  Most of the oldest manuscripts of the second Gospel have the title, ΚΑΤΑ 
ΜΑΡΚΟΝ,̀ like Codex Vaticanus, designated "B" by textual critics, a parchment 
manuscript that was copied about the middle of the fourth century, and Codex 
Alexandrinus, referred to as "A," a fifth century parchment manuscript. The oldest 
manuscript of Mark, Chester Beatty Papyrus I and designated as papyrus 45 or P45 by 
textual critics and copied in the first half of the third century, does not contain the 
opening of Mark. P45 also contains another version of 6:3: "Is this not the son of the 
carpenter?" rather than "Is this not the carpenter?" even though there is a hole in the 
manuscript and it is necessary to reconstruct the text by counting the syllables 
(Ehrman, 2005:203, 229). 
272  The inscription is quoted under 3.1. 
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Thessalonians 1:2-9; 1 Corinthians 15:1-11; Romans 1:1, 9, 16-17) 
(cp. A.Y. Collins, 2007:15-16; Longkumer, 2011:89). If Mark knew 
the Pauline tradition, as is highly likely with Paul's letters appearing 
twenty years before the Gospel, then theologically Mark's Gospel can 
be understood as the proclamation of the Christ-event in narrative 
form (Donahue & Harrington, 2002:14).273 Mark does not present the 
words and deeds of Jesus but the Gospel of Jesus Christ, the Son of 
God and with the aim to explain that in him God's history with Israel, 
as the prophets announced it, has come to fulfilment. "Therein consists 
the properly theological achievement of Mark ..." (Schweizer, 
1995:65).274 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
273  Not all agree. Witherington (2001:7), for example, thinks that εὐαγγελίου 
had not become a technical term for a certain kind of literature because Paul and Mark 
use the term, in the singular, to refer to two different literary kinds. However, his 
argument is not valid since Paul does not use the term to refer to a literary kind, but to 
an event surrounding Jesus as the Christ. Greidanus (1988:266), on the other side, 
argues for a unique genre, "gospel," that has several characteristics that make the 
genre unique: it consists of kerygma consisting of verbs of speaking and responding, 
and never with verbs of writing and reading, supplying a call to faith rather than 
information; it is good news, consisting of the proclamation of the kingdom of God; 
and it is kerygmatic history writing, using narrative to relate the specific history of 
Jesus (Greidanus, 1988:266-268). Gospel writers select, rearrange, and modify 
available material with a kerygmatic focus to serve their purpose, that is, to provide 
relevant proclamation to their hearers (Greidanus, 1988:269-273). Cp. Edwards' 
(1978:55) remark, "Proclamation, not chronology or biography or portraiture, is 
Mark's intention. This explains the story-like character of the document. The 
chronographical and geographical problems that emerge in the book are resolved by 
remembering that Mark wrote more to make a point than to reconstruct events in 
precise detail or, for that matter, in exact sequence." Frend (1982:5) refers to 
Octavian's victory over Mark Antony at Action in 31 BC and states that the victor was 
proclaimed in the eastern provinces as "bringer of good news" (εὐαγγελίου), "savior," 
and "manifestation of Zeus." Temples were being erected in his honor in the 
provincial capitals, and the calendar of Asia (western Asia Minor) revised so as to 
begin the year with the birthday "of the god and savior of the whole human race" 
(quotation is from Orientis Graecae inscriptiones selectae 458, lines 40-52, 
Dittenberger, W. ed., 1903, Leipzig). 
274  Mark's use of the term "gospel" had much to do with community access to 
Christ, indicating the ways and means in which the Lord is present to the community 
(Mackay, 2004:48-49). 
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Several other models for and influences on the Markan composition 
have been proposed,275 like naive historiography of the kind found in 
the Hebrew Bible and reflecting the same tradition as stories in the 
Hebrew Bible about, for instance, Elijah and Elisha in the Book of 
Kings and Moses in Exodus and Deuteronomy; ancient biography or 
prose narrative about a person's life (bioi) (Burridge, 1992:220-239); 
historical monograph, often with the purpose of affecting the 
behaviour of the reader; history; apocalyptic literature; apology; 
sermon or proclamation; drama; passion narrative with extended 
introduction;276 dramatic history; secret epiphanies; Greek tragedy;277 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
275  Initially in the nineteenth century, scholars viewed the Gospel as a historical 
chronicle of the proclamation and ministry of Jesus but after Wrede's Das 
Messiasgeheimnis in den Evangelien was published in 1901 the idea was exchanged 
for other views. Wrede showed that the Gospel was anything but a historical 
chronicle; Mark was a theologian demonstrating why Jesus was acknowledged as the 
Messiah after his resurrection and not during his earthly life. For this reason, Mark 
designed the theological construction of the hidden messiahship of Jesus and wrote his 
Gospel. In 1919, K.L. Schmidt showed in his Der Rahmen der Geschichte Jesu that 
the framework of the Gospel cannot be explained in terms of a historical and 
chronological development of the life of Jesus; the arrangement of the material in the 
Gospel rather indicates a literary framework with Mark viewed as a compiler of 
traditions that he arranged in a framework that he designed. This was the result of the 
Formgeschichte applied on the Gospel (Vorster, 1980:110). After the Second World 
War, the new method of Redaktionsgeschichte led to the view that the Gospel consists 
of a compilation of detached units put together in a framework by a redactor. W. 
Marxsen in 1956 in Der Evangelist Markus: Studien zur Redaktionsgeschichte des 
Evangeliums lay the foundations for a new approach where the genre created by the 
author was seen as an instrument to transfer a theological idea, the theological intent 
of the author (Vorster, 1980:111). 
276  Cp. Shiner's (2003a:8-9) argument that Mark was developed as an 
elaboration of a vivid passion narrative linked with baptism. In progressive stages, 
teaching on discipleship was added as baptismal instruction. Material indicating 
connections between John the Baptist, Jesus, and Christian believers was added as 
further baptismal instruction. A prologue centering on the baptism of John, Jesus, and 
Christian believers was added to serve as a prooimium, and exorcism was part of early 
baptismal ceremonies, leading to exorcisms and healings being added to relate the 
narrative to the baptismal setting. 
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tragi-comedy; historiography; Hellenistic biography; Socratic 
dialogue; romance; and dogmatic historiography (Tolbert, 1977:17, 
Best, 1983:140; Greidanus, 1988:265; Witherington, 2001:3; Rosman; 
2004:12; Dormeyer, 2005:31-36).278 Examples of ancient biographies 
are Suetonius' Life of the Caesars; Plutarch's Parallel Lives; Philo of 
Alexandria's On the Life of Moses;279 and the various accounts of 
Socrates by Plato and Xenophon (cp. discussion in Fendler, 1991:59-
77).280 Other proposals for influences on Mark are popular Hellenistic 
novels and romances;281 Graeco-Roman rhetorical forms; and Homeric 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
277  Aristotle described the basic form of tragedy in terms of: prologue, episode, 
and exode. By the time of Horace (first century BCE), the five-act form was widely 
recognized, and Brown (2001:30) applies it to the Gospel of Mark: 
  Prologue  1:1-13 
 Act 1 Beginning of conflict 1:14-4:34 
 Act 2 Conflict spreads  4:35-7:23 
 Act 3 Climax   7:24-10:45 
 Act 4 Dénouement  10:46-13:37 
 Act 5 Catastrophe  14:1-15:39 
  Epilogue  15:40-16:8 
278  Telford (1995b:149) agrees that the genre of the Gospel is to be placed 
within the category of Graeco-Roman biography, but adds that the edificatory purpose 
of these works should be borne in mind. Few would hold that Mark's primary purpose 
in creating his Gospel was a historical one, to write a life of Jesus or to preserve the 
reminiscences of Peter or record past events and traditions. Nor would most scholars 
opt for a liturgical purpose for the Gospel, as B. Standaert did, given the speculative 
nature of the evidence he presents, or value the Gospel as a work created as a drama 
for catechetical instruction, perhaps in a baptismal context (Telford, 1995b:150). The 
evangelist's main purpose is rather described as parenetic (cp. E. Best), kerygmatic 
(cp. E. Schweitzer), or christological, the desire to promote a particular view of Jesus 
(cp. N. Perrin) (Telford, 1995b:150). 
279  Philo styled Moses after a Greek hero and depicted Jerusalem as a mother 
city like a Greek polis. 
280  Hellenistic-Roman lives were written of three types of famous figures: 
kings, generals and other prominent political figures; famous poets or orators; and 
famous philosophers (Horsley, 2001:22). Mark's Jesus is only a charismatic peasant 
healer-prophet. 
281  Ancient Greek novels are fundamentally parodic literature, poking fun at 
other genres. They lampoon philosophy and history, and are ambivalent toward social 
norms (Elliott, 2011:11). 
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epics.282 Mark was written during the rise of the Roman biographical 
tradition, following in the footsteps of the Greek biographical 
tradition. What was new in the Roman tradition is a greater concern 
for family traditions, the need for the demonstration of public honour, 
and a focus on the hero's patient suffering and death under a tyrant (as 
in Thrasea Paetus’ Life of Cato) (Burridge, 1992:69).283 
There is a wide consensus that agrees with Burridge's (1992:191-
219) view that the Synoptic Gospels as well as the Gospel of John 
(Burridge, 1992:220-239) fit the genre of bioi as ancient biography. 
Burridge's work on Gospel genre is so forceful that one reviewer 
concludes that his work ought to end any legitimate denials of the 
canonical Gospels' biographical character (Keener, 2009:79). Ancient 
biography differs from modern biography in how it treats historical 
information. Ancient biographers do not need to follow a 
chronological sequence; they arrange their material topically. Ancient 
biography may also play down characterization, and they were often 
less embarrassed by their biases than are their modern counterparts 
(cp. Keener, 2009:81-83). Dormeyer (2006:318) agrees but stresses 
that the Gospel of Mark differs in essential aspects from other ancient 
biographies. "Das Mk-Ev ist eine Anti-Biographie der 
philosophischen Herrschersbiographie. Es fordert jeden Leser zur 
Identifikation mit dem neuen, eschatologischen Christusbild auf, dass 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
282  Cp. the discussion under 3 of A.Y. Collins' proposal for the Gospel as the 
writing of history in an eschatological or apocalyptic sense. Cp. Hedrick (2007:349) 
for a discussion of the complication of the term "history." 
283  Brown (2001:28-29) makes the interesting observation that it is helpful to 
read the Gospel with the grain to determine what the narrator wants us to see, and 
reading Mark against the grain to discover the standpoint of Jesus' adversaries. This 
exercise in deconstruction leads the researcher into the realm of intertextuality and the 
investigation of discourse, sign-systems, and values without which texts are 
unintelligible. Jesus' adversaries viewed him in light of their understanding of the 
Torah, while Jesus' followers saw him as the fulfillment of prophecy (in the Torah as 
well). The activities of Mark's Jesus were directed at the purification and consecration 
of Israel, while his opponents concluded that they had to purge the land from the evil 
that was defiling it through Jesus (Brown, 2001:29). 
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das herrschende Bild vom Philosophen-Kaiser und vom 
machpolitischen, eschatologischen Messias endgültig durchbricht." 
That the Gospel is a bioi or biography284 can be deduced from 
several features:  
Ø It is the correct length with 11 242 words, and corresponds with 
the length of Plutarch's Lives, while Luke's 19 428 and 
Matthew's 18 305 are at the upper limits for what a single scroll 
can contain;  
Ø It is a continuous prose narrative, placing it in the category of 
history, biography, or romance;  
Ø It has the hero as the centre of attention, with the only exception 
in Mark 6 with the story about Herod - Jesus and his teaching is 
the subject of over forty-four per cent of verbs in the Gospel. It 
also follows the ancient biographical convention of using 
indirect portraiture to reveal the central character. Subjects of 
biographies were public figures, literary figures, or sages and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
284  The Gospel is, in the words of Bryan (1993:23-24), "a self-contained prose 
narrative centered upon the career and death of a single individual." Mark is, however, 
not interested in typical biographical details like Jesus' descent, birth, youth, 
education, age, appearance, or habits, but he concentrates entirely on relating 
characteristics of Jesus that serve the Gospel's apologetic purpose (Rosman, 
2004:232). Even the chronological framework is a consequence of Mark's apologetic 
intentions. The author is more concerned with conveying his message than with 
writing a consistent account of Jesus' life. In writing a biography of Jesus the 
evangelist's aim was to write apologetically "a kind of pamphlet in biographical form" 
to show that Jesus was not an anti-Roman rebel (Roskam, 2004:236, 238). Theissen 
(2012:53) agrees with what has become "a consensus among scholars" that the model 
for the Gospel is the ancient biography. Within Jewish-Hellenistic literature of the 
first century CE there were two currents: one tradition adheres closely to the 
Septuagint in style and form, another sought to follow the forms of elevated pagan 
literature. Tobit, Esther and 1 Maccabees represent the first; Philo and Josephus 
represent the second. Theissen (2012:57) describes Mark as belonging to the first 
tradition based on its language and style, while it belongs to the second based on its 
adaptation of pagan forms. By using biography as a way of describing the life and 
teaching of Jesus, Christians took over a form of expression of a literary upper class 
and apply it for the ordinary people. 
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philosophers; Mark paints Jesus as a sage and figure arousing 
much public interest; 
Ø It is concerned with short anecdotal stories that focus on a word 
or deed of Jesus, in the form of chreiae;285  
Ø Biographies were popular literature written for the populace 
rather than the bourgeoisie, and Mark's somewhat rough style 
conforms. The goal of a biography is to create a lasting 
impression on its audience, and Mark writes his Gospel with the 
same purpose (cp. Witherington, 2001:6-7). Mark has 
catechetical and paraenetic purposes for moulding and shaping 
those who are already disciples (Moule, 1962:86-96).286 
That Mark seems almost unconcerned about explicating how this 
event was related to that event which seems to have followed it, 
should not be surprising as his purpose in writing the Gospel was to 
answer another question: Who was Jesus, what was he like, and why 
is he worth writing a gospel about? (Witherington, 2001:5). That is 
also the reason why Mark devotes nineteen per cent of his narrative to 
a description of the passion of Jesus, compared to Matthew’s as well 
as Luke's fifteen per cent.  
Donahue & Harrington (2002:16) make the sensible remark that the 
Gospel is best understood against the background of the narratives of 
Jewish Scriptures; its simple but vivid Koine language (cp. Vorster, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
285  For chreia, cp. 1.1. 
286  There is not consensus about the author's purpose. Rosman's (2004:231-
232) description of the purpose is determined by his opinion that the Gospel 
originated in the aftermath of the Jewish revolt where the strict maintenance of public 
order in answer to the revolt caused a situation in which the Christians' adherence to 
Jesus became highly dangerous. The Gospel is above all an apologetic document 
written in a polemic situation, that of a Galilean Christian community, in Rosman's 
opinion. Brandenburger (1981:197) emphasizes that the aim of apocalyptic is to serve 
as parenesis: "sowohl die Vermittlung von Vertrauen, als auch die Einweisung in den 
Gesetzesgehorsam. Das Vertrauen wird durch die Vergewisserung über die im 
gegenwärtigen Weltgeschehen nicht sichtbare Herrschaft Gottes erneut zu stiften 
versucht. Der Gesetzesgehorsam soll durch den Einblick in das die Zeiten 
übergreifende Sinngefüge als weises Verhalten einsichtig gemacht werden." 
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1980:112) and style of rapid narrative with frequent changes of scene 
resonate with the cycles of narratives about prophets and kings and 
other heroes like Moses and Joshua. It is a Gospel of action, with the 
frequent usage of εὐθὺς ("immediately")287 and the stringing together 
of briefly narrated passages, giving it a phrenetic pace as Jesus sweeps 
across Galilee and Judea. And the Greek style, which is less refined, 
gives the Gospel a more straightforward and forceful tone (DeSilva, 
2004a:200). Mark's "pre-texts" are the Hebrew Bible that he cites in 
its Greek translation. It is more fruitful to view Mark's genre as 
"Gospel" and to define it in terms of the Pauline Christ-event in a 
narrative form.288 
The issue of genre will be discussed in terms of Mark 13 in the 
following chapter (3.5). 
1.4 Audience and date 
Many researchers agree that the Gospel was probably written for the 
use of the church in Rome during the decade from 60 to 70 CE, a 
position already stated in the earliest sources (Anti-Marcionite 
prologue; Irenaeus's Adversus Haeresies 3.1.2; cp. Donahue, 
1992:817-823 for discussion).289 This indicates a Gentile audience as 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
287  "Immediately" (εὐθὺς) is used 42 times in the Gospel (Greidanus, 
1988:279). Of these, no fewer that 36 occur in the first ten chapters, of which eleven 
appear in the first chapter, while only six can be found in the last six chapters. Mark 
uses the term to help regulate the pace of the narrative (as though everything happens 
at once, the one event following immediately on the previous), and the decline 
becomes more and more pronounced towards the end (Smith, 1996:143). 
288  Roloff (1979:288) agrees when he states that the "Urchristentum hat mit 
dem Evangelium eine literarische Gattung hervorgebracht, die sich weder literarisch 
an die Gattungen antiker Geschichtsschreibung und Biographie anlehnt noch in der 
spätere kirchlichen Literatur ... eine direkte Fortsetzung gefunden hat." 
289  "After their [i.e., Peter and Paul] departure [martyrdom], Mark, the disciple 
and hermeneutes of Peter, transmitted his preaching to us in written form" (Irenaeus 
3.1.2). "Mark asserted, the one who was called stump-fingered because he had short 
fingers in comparison with the rest of his body. He was Peter's interpres. After the 
death of Peter himself, Mark wrote down his Gospel in some part of Italy" (Anti-
Marcionite prologue). The anti-Marcionite prologue dates Mark post excessionem 
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demonstrated by Mark's translations of Aramaic or Hebrew words, 
along with explanations of Jewish customs (Fowler, 2013:2), although 
the story presupposes a "Bible-versed" or "Bible-oriented reader" due 
to the Jewishness of the Gospel (as emphasized by Hartman, 2010).290 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
ipsius Petri and locates it in partibus Italiae (Donahue, 1992:819). "And this is what 
the Elder said, 'Mark, who became Peter's hermeneutes, accurately wrote, though not 
in order (taxei), as many of the things said and done by our Lord as he had noted. For 
he neither heard the Lord nor followed him, but afterwards, as I said, followed Peter 
who composed his teachings according to the chreiae and not as a rhetorical 
arrangement of the Lord's sayings. So Mark made no mistake in writing some things 
just as he recollected. For he was careful of this one thing, to leave nothing he heard 
out and to say nothing falsely" (Eusebius' Historia ecclesiasticae 3.39.15, quoting 
Papias' second century Interpretation of the Lord's Sayings, dated in 120-130 CE, or 
between 110 and 140 CE; Ehrman, 2009:89). Papias was a Christian from Hierapolis 
who lived in the second century CE, claiming to be citing the tradition of the Elder 
John who regarded Mark as "ein wichtiger indirekter Zeuge für das, was er 
berichtete..." (Kleiber, 2010:12). Eusebius calls Papias "a man of very small 
intelligence" (Historia ecclesiasticae 3.39; Ehrman, 2009:221). Nowhere the Gospel 
gives any indication that the narrative is related in any way to Peter's proclamation. 
(cp. DeSilva, 2004a:195). Dewey (2004:496) explains that many scholars today reject 
Papias' observation that Mark was Peter's interpreter. Theissen (2012:50) however 
refers to Peter playing a central role in the Gospel. Niederwinner (1967:185-188) 
questions the reliability of Papias' attribution of the tradition about Mark to John the 
Elder. He argues that Mark invented the tradition to endow the Gospel with apostolic 
authority. However, Papias is quite critical of the written Gospel, making it more 
likely that Papias inherited the tradition of the apostolic authority of Mark through his 
association with Peter and had to come to terms with it, rather than that he invented it 
(A.Y. Collins, 2007:4). 1 Peter 5:13 and Papias may be two independent witnesses to 
the association between Peter and Mark. Clement of Alexandria echoed a similar view 
in his comment that as Peter preached the gospel, Mark wrote down his preaching in 
response to the request by the Christians in Rome (Longkumer, 2011:90). The 
patristic evidence includes Justin Martyr's remark about "Peter's memoirs" that may 
be a reference to the Gospel; the anti-Marcionite Prologue stating that Mark was 
"Peter's interpreter" and that he wrote down what Peter taught during his lifetime at 
the urging of the people of Rome where Peter preached; a statement by Origen that 
the Gospel was written by Mark as Peter instructed him; and a comment by Jerome 
that Mark was "the interpreter of the Apostle Peter" and first bishop of Alexandria in 
Egypt (Matera, 1987:4). 
290  These observations are contradictory and do not provide the answer to the 
question who the supposed readers were. Sometimes Hartman's hypothetical reader is 
uninformed about Judaism and desperately in need of background information, and at 
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Early patristic tradition also believed that Peter and Paul suffered 
martyrdom in the persecution after the great fire of 64 CE, placing the 
Gospel in the late 60s or early 70s of the first century CE (cp. Van 
Eck, 2000:973-1008; Kloppenborg, 2005:419-450 for a detailed 
discussion on Mark's date of writing).291 The Gospel seems to address 
a community that suffered persecution from the outside and division 
from the inside, conditions that the Christian community in Rome 
qualifies for.292 The historical material of Tacitus and others offers 
valuable knowledge about the circumstances in Rome during this 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
other times the reader is assumed to be highly informed and fully cognizant of the 
biblical subtleties of the story, as Fowler (2013:3) demonstrates. 
291  Cp. also the testimony of Clement of Alexandria at the end of the second 
century CE for a date earlier than the destruction of the Temple (Kloppenborg, 
2005:421). Cp. the arguments of Kleiber (2010:444) why it would not be after 70 CE: 
"1.Jesus sagt eine sehr viel radikalere Zerstörung voraus, als im Jahr 70 tatsächlich 
stattfand. Damals blieben die gwaltigen Mauern der Tempelanlage im Grossen und 
Ganzen unzerstört. 2.Eine Vorhersage der Zerstörung des Tempels, deren Wortlaut 
aber nicht zu belegen war, hat im Prozess Jesu eine Rolle gespielt (vgl. Mk 14,58)." 
Some scholars prefer a later date, after 70 CE (cp. discussion in Drewermann, 
1988:339-340). Drewermann refers to Pesch (1968:22) who describes the purpose of 
the Gospel in terms of a late date, "die christliche Gemeinde vor der Verwechslung 
mit einer jüdisch-apokalyptisch-zelotischen Bewegung zu schützen." 
292  Many scholars reject the notion of a Roman provenance for the Gospel 
today, in favor of Syria or Galilee (Dewey, 2004:496). The debate is too difficult to 
discuss here and not relevant for this study. John Chrysostom says that the Gospel was 
written in Egypt (Homily [1.7] on Matthew). Cp. Mitchell (2005:70-71). Theissen 
(1989; 2012:43-44) discusses the theory of mapping the social world of the Gospel in 
terms of a structural-functionalist sociology of first century Palestine and proposed 
four categories for analyzing the various interest groups with distinctive interests that 
play key roles in the Palestinian social drama (he follows Elliott, 1986): Socio-
economic factors need to be considered to get information on group constituency and 
size, geographic location, economic base and occupation, class, status, organization, 
roles, and institution; political-legal factors need to be considered to get information 
in position and role vis-á-vis Jewish and Roman government, basis and exercise of 
authority, and domestic and foreign relationships; culture and belief system have to be 
considered in order to describe pivotal values, accentuated beliefs and their 
symbolization, norms and sanctions, and socialization and personality structure; and 
strategy and ideology have to be investigated in order to picture group interests and 
goals, tactics and foci of attention, oppositions and alliances, affinities and ideology. 
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period. Lampe (1989:37-52) discusses the social make-up of Roman 
Christians, most of whom were of low social status and subject to 
Nero's and his officials' abuses looking for subjects to blame for their 
problems. 293  Noncitizens would especially be subject to the 
persecution described in Mark 13, and specifically if they were 
adherents of strange and unknown religions from the East that the 
authorities did not trust. 
By 68 CE, Nero's support in the provinces had eroded and open 
rebellion against his reign occurred from time to time, as was the case 
in Palestine with the Jewish War that raged since 66 CE.294 It took 
only the tactlessness of the Roman procurator in Palestine, Gessius 
Florus, to provoke a general revolt among the Jews (Frend, 1982:33). 
Nero had lost his best advisers, Seneca and Burrus, and he lived under 
the suspicion of the Senate for his purported involvement in the fire in 
Rome in 64 CE (Incigneri, 2003:213). Cornelius Tacitus (Annales 
15.44) wrote around 115 CE that the emperor Nero fixed the guilt for 
the fire that destroyed a large part of Rome on the Roman Christians, 
in order to shift the blame from him. Christians were chosen as the 
scapegoats for the fire, and their persecution continued well beyond 64 
CE. "First, then, the confessed members of the sect were arrested; 
next, on evidence furnished by them a huge multitude was convicted 
not so much on the count of arson as hatred of the human race." 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
293  Cp. Donahue & Harrington's (2002:379) remark that apocalyptic is the 
"literature of the dispossessed," and then one understands the attraction of apocalypses 
and apocalyptic expectations for the early Christian communities. 
294  When Nero was seventeen years old, he became the fourth emperor since 
Augustus, and Calpurnius in his Eclogues (1.42-47, 63, 84-85) rejoiced: "Amid 
untroubled peace, the Golden Age springs to a second birth; at last kindly Themis 
[Greek goddess of Justice] ... returns to earth; blissful ages attend the youthful prince 
... While he, a very god [Latin ipse deus], shall rule the nations, the unholy war-
goddess shall yield and have her vanquished hands bound behind her back ... Peace in 
her fullness shall come; knowing not the drawn sword ... Assuredly a very god [ipse 
deus] shall take in his strong arms the burden of the massive Roman state." This 
quotation explains something of the Roman mind-set concerning the emperors, 
although Nero's tide eventually turned and Romans lost their patience with his 
escapades (Borg & Crossan, 2009:6). 
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Terrible punishments were inflicted on them: "... they were covered 
with wild beasts' skins and torn to death by dogs; or they were 
fastened on crosses, and when daylight failed were burned to serve as 
lamps by night" (Annales 15.44). In the middle of 68 CE, Nero 
committed suicide, ending the Julio-Claudian line of emperors. 
Several pretenders sought to become the next emperor, including 
Galba, Otho, and Vitellius. None of them succeeded in putting down 
his opponents. In 69 CE, General Vespasian, who had successfully 
suppressed the Jewish rebellion, became the next emperor, and his 
offspring would follow him, first Titus and then the Domitian, 
establishing a new line of emperors. In 69 and 70 CE, Vespasian was 
still consolidating his control and the situation was very unstable. 
Mark's Gospel uses apocalyptic rhetoric to describe the seriousness 
and hopelessness of the situation Christians experienced, and to 
remind them that their Master had experienced the same kind of 
treatment from the Romans and had promised his disciples that they 
would share in the persecutions. 
The theme of division among Jesus' followers runs through the 
Gospel of Mark with Jesus' own family's suspicion of his sanity, 
disbelief of the people of his hometown, his own disciples' 
misconceptions about his identity, Judas Iscariot's betrayal, as well as 
the abandonment and denial by other disciples and closest family, 
according to Jesus' words in 13:12.295 Persecution is also prominent. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
295  In terms of a social scientific model defining pivotal values in the first-
century Mediterranean world what is relevant about Jesus' family is that he defined 
himself in terms of a new family unit, his disciples. The first-century Mediterranean 
person did not share or comprehend modern Western individualism; in that world 
dyadism consisted of a person needing others continually in order to know who he or 
she is (Hanson, 2008:27). The basic, most elementary unit of social analysis is not the 
individual person but the dyad, a person in relation with and connected to at least one 
other social unit, in particular, the family. People shared an undifferentiated ego mass, 
meaning that they were essentially part of the group in which they found themselves 
inserted and they existed solely and exclusively because of the group in which they 
found themselves embedded. Such persons always saw themselves through the eyes of 
others because honor requires a grant of reputation by others, and therefore what 
others saw was all-important. They internalized and made it their own what others 
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The shadow of the cross, opposition from powerful leaders, division 
among Jesus' followers, persecutions, and betrayals would have been 
meaningful subjects to the early Christian community that had 
suffered for the name of Jesus and was expecting more suffering.296 
The community in Rome in the late sixties of the first century CE 
experienced the same persecution, according to historical evidence, 
with brutal executions and intra-familial betrayals. Roman military 
conquest, including techniques of terrorizing the populace such as 
slaughter and crucifixion, made a profound impact on subject people, 
and confronted Jewish people with the theological problem of their 
God's inability to save them from foreign oppression and persecution, 
while they believe that their God is in charge of history. In this 
atmosphere the Gospel likely took shape and fits the context of 13:9-
13. Christians were hated "by all for my sake" (3:13). Clement was the 
bishop of Rome and when he writes to the Corinthian Christians in the 
last part of the first century CE he says, "by reason of jealousy and 
envy the greatest and most righteous pillars of the church were 
persecuted and contended even unto death" (1 Clement 5:2). He 
recounts how Peter and Paul were persecuted along with a great 
multitude of believers and that the death of the Christians at Rome 
were due to the same problems that were destroying the unity in the 
Corinthian community. Apostasy and betrayal were by-products of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
said about them because they believed it was necessary for humans to live out the 
expectation of others. Dyadaic persons expected others to tell them who they were, 
moving the focus away from their own ego and towards the demands and expectations 
of others who granted or withheld reputation and honor. The disciples, and Jesus, left 
their families and formed a new social unit where they were intra-dependent upon 
each other for their conceptions of their honor and shame. Cp. Forster, 1961:1184; 
Selby, 1974:113; Bowen, 1978:75; Malina & Neygrey, 1991:73; Van Eck, 1995:175-
176; Malina, Joubert & Van der Watt, 1996:8, 72. 
296  Jews were persecuted in a brutal manner in Alexandria in 37 CE and in 
Antioch in 40 CE, and near the beginning of the Jewish-Roman war in 66 CE, there 
were massacres and imprisonments of Jews in nearly all the cities of Syria (A.Y. 
Collins, 2007:12). Each city had its Judaizers, who aroused suspicion. These 
“Judaizers” were probably partial proselytes like those called in the Book of Acts 
“God-fearers,” but it is likely that Christian Gentiles were affected too (Breytenbach, 
1984:327). 
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persecutions in Nero's time, according to Tacitus and Clement. Thus, 
the early patristic tradition, other reliable historical evidence, the 
content of the Gospel, and events in the late sixties in Rome point to 
Rome as the historical setting for the origin of Mark.297 It is debatable 
whether it was written down before or after the catastrophe in 70 CE 
when the Jerusalem temple was destroyed. 
Other researchers think of the East as the place of origin, and the 
main reason for the argument is that the Gospel gives more attention 
to events in Palestine during the First Jewish Revolt (66-73 CE).298 
Marxsen (1956:32) argues that the place of origin is Galilee in a 
Christian community that had escaped the First Jewish War and was 
expecting the return of Jesus. The evangelist's goal was to summon the 
community to Galilee where the parousia is supposed to take place 
(Matera, 1987:11). Kelber (1974:130) agrees that the setting of the 
Gospel is Galilee and that the hope for the parousia is a major reason 
why the Gospel was composed, as a polemical work of the north 
(Galilee) aimed at the ruined tradition of the south (Jerusalem).299 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
297  Cp. the argument of Hengel (1985:29) about the clue to the author and 
audience in the term "Syro-Phoenician" used in 7:26. In Roman sources, the term is 
used to distinguish the residents of Syria from those in Carthage in Africa called Libu-
Phoenicians. This indicates that it is more probable that the author resides in and 
writes for those in the West, thinks Hengel. 
298  Telford (1995b:23-26) and Donahue (1992:823-835) sums up arguments for 
the main places of origin that have been suggested by scholars: Alexandria, suggested 
first by John Chrystostom based on the tradition found in Eusebius that associated 
Mark and Egypt; Rome, the traditional place of origin for the Gospel; Galilee, based 
on 1 Peter 5:13 and Papias' testimony; Antioch, based on the geographical 
inaccuracies in the Gospel in respect of Galilee and Judea; and rural and small-town 
southern Syria, based on the observation that the cultural and linguistic links of the 
Gospel are with eastern Mediterranean village life. Theissen (1992a:25) supports the 
placing of the Gospel in the East, within a rural setting. Incigneri (2003:78) is 
however correct when he deduces from 13:11-13 that the Gospel has a positive view 
of a settled situation and it seems to address city readers fearing arrest. It was in cities 
that Christians could not avoid the pressure of hatred and betrayal and the 
involvement of city authorities. 
299  Vorster (1980:136-137) follows Lohmeyer and Marxsen in describing 
Galilee in the Gospel not only as of geographical or local meaning but rather of 
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According to this reconstruction, Jerusalem Christianity betrayed 
Jesus' original vision when so-called Christian prophets of Jerusalem 
fell into an eschatological heresy, proclaiming Jerusalem as the site of 
the kingdom and announcing the imminent arrival of the Son of man 
that would lead to the Romans being chased out of Judea (Matera, 
1987:13). Other researchers suggest a sectarian community influenced 
by apocalypticism, and especially by the Book of Daniel, and think in 
terms of a location near or in Palestine, perhaps likely in Syria.300 
Theissen (1989:44; 2012:49) links to this when he suggests southern 
Syria301 near the border of Palestine as the sustenance, that Mark 13 
reflects the evangelist's adaptation of apocalyptic material to the 
situation after the destruction of the temple, and that the audience 
comprises Gentile Christianity (Theissen, 2012:51; cp. Brandenburger, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
theological meaning, especially in terms of the risen Lord at the end of the Gospel. 
Galilee is probably overemphasized in the Gospel to contrast it to Jerusalem, the seat 
of Jewish religion and the place associated with Jesus' death. 
300  Cp. Van Eck's (2000:973-1008) and Kloppenborg's (2005:419-450) useful 
discussion of the various possibilities of the time and place of Mark. Van Eck 
suggests that the Markan assembly was situated in Northern Galilee or Southern 
Syria, with the date of writing after the fall of the Temple, in c. 72 CE (Van Eck, 
1995:376-402; 2000:988-997). The reason for writing Mark 13 was the 
disappointment and confusion when the Temple was destroyed, a traumatic 
experience for Jewish Christians because the kingdom of God did not realize. Mark 
hoped to correct certain eschatological expectations. A.Y. Collins (1992a:73) does not 
agree. She refers to scholars who argue that Jesus was wrong in his expectation of an 
imminent end, leading to a long series of attempts by exegetes and others to "save" 
Jesus from eschatology. This led some scholars to simply ignore Mark 13 in their 
studies while others argue that "the eschatological discourse is actually anti-
eschatological." Some even suggest that the discourse in Mark 13 was added to Mark 
as an afterthought (A.Y. Collins, 1992a:74). Crossan (2001:110) accepts that the 
predictions of Jesus about the end of times were not fulfilled and he then postulates 
the necessity of qualifying eschatological/apocalyptic expectation as transformative 
rather than destructive, secondary rather than primary, social rather than material, 
positive rather than negative, and above all, as non-violent rather than as violent. Cp. 
Crossan’s (2001:97-110) argument. 
301  Rohrbaugh (2008:145) remarks that if the Gospel embodies the plot, 
structure, and novelistic and dramatic features as some scholars claim, then we are in 
a literary world that would have been lost on 98 percent of the people of rural Syria 
(and Palestine, might be added). 
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1980:48). 302  Another thinks of one of the Hellenistic cities of 
Palestine. Donahue & Harrington (2002:45) acknowledges that the 
consensus of Rome as the place of origin and the period around 70 CE 
as the date of origin does not hold today, but their warning is valid that 
a near total lack of evidential knowledge about the character and 
experiences of early Christian communities in Palestine and Syria 
calls for caution when arguing for the intended audience of the 
Gospel. Another proposal has been discredited, and for good reason: 
that the origin of the Gospel is in an Essene Jewish community in 
Palestine before 50 CE, based on Greek papyrus fragments from 
Qumran.303 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
302  There are at least four audiences in any narrative text: the actual audience, 
the authorial audience, the narrative audience, and the ideal narrative audience 
(Rabinowitz, 1977:121-141). The actual audience is the real flesh-and-blood listeners, 
the historical readers who can be described on the basis of other first-century 
documents, constructed from social and historical knowledge and literary conventions 
of the time, or extrapolated from the reader's role as laid down in the text. The 
authorial audience is the audience for whom the real author thinks he/she is writing, 
making assumptions about what readers will and will not know, understand, believe, 
or expect. The narrative audience accepts the story on its own terms, willingly 
suspending their disbelief in order to enter into the story. The ideal narrative audience 
believes the author, accepts his/her judgments, and appreciates his/her irony 
(Rabinowitz, 1977:127). 
303  Peterson (2000:19) discusses several attempts to describe the first audience, 
the Markan community that will supply determinative historical interpretive leverage 
and concludes that there are serious difficulties with such an approach. Each of the 
scholars uses another key to unlock Mark and finds something different behind the 
door. "What Markan community constructors find depends on the key they use ... 
Reconstructed Markan communities thus fail to deliver what they promise" (Peterson, 
2000:20). Scholars treat the Markan community as if it were a known quantity that 
can be brought to bear on interpretive problems or explain the enigma or shed light on 
a passage under investigation, based on the assumption that some identifiable, 
individualized local group, a specific community and its problems provide the setting 
for Mark (Peterson, 2000:22; cp. his discussion of Tolbert, 1989). This assumption 
has never received the necessary scrutiny, argues Peterson (2000:22). He then 
discusses a redaction-critical, sociological, and political account of the Markan 
community and concludes that several problems exist with these approaches: Markan 
constructors assume it is possible to determine the author's intended meaning 
(Peterson, 2000:158); and that they know about the condition of the original audience, 
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Mark's audience reads Greek but requires explanation of Jewish 
customs, Aramaic terms and phrases, and even some specialized 
Greek terms (Best, 1992:843). The audience is probably composed of 
Gentile converts to the Christian faith, and who have not first been 
Jewish proselytes (Witherington, 2001:26). That Mark's Greek is 
inelegant does not allow us to conclude that his audience would not 
have been acquainted with a better Greek; well-educated people often 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
a group that is constitutive of the meaning of the text (Peterson, 2000:161). These 
proposed communities are extraneous to the exegesis of the text. Why do scholars 
continue to extrapolate a specific community as the original audience for the Gospel if 
it is not provable? Peterson (2000:193) postulates that it may be due to biblical 
scholars' training as historical critics and the promise that it holds for a controlled 
interpretation on which they can depend. "Constructing Markan communities is a 
helpful contingency-mitigating strategy for readers of Mark." Theorizing about a 
Markan community is "highly speculative, viciously circular and ultimately 
unpersuasive and inconclusive reading" (Peterson, 2000:196). Peterson refers to 
Bauckham's (1998:9-48) study about the early recipients of the Gospels, not as 
specific groups but as an identifiable group with the following characteristics: these 
early Christians were mobile, interconnected, understood themselves as a worldwide 
movement, were not homogeneous, and had leaders who were known over wide 
expanses and who are known to have moved through a variety of places. It is unlikely, 
Peterson (2000:21) then argues, that Gospels were originally to address the needs of 
particular and insular communities, but were probably aimed at a wider audience of 
followers of Jesus across the oikoumene. Mitchell (2005:42-44) evaluates Bauckham's 
thesis that the implied audience of a Gospel is indefinite rather than specific at the 
hand of patristic evidence and she proposes to move beyond the dichotomy between 
indefinite and specific audiences. She concludes that the Gospels were probably 
influenced by experiences and needs of Christian congregations that the author knew 
although these texts by their very nature were open to a wider readership. Shiner 
(2003b:27) proposes that the most likely situation for the performance of the Gospel 
was in a house church where it was connected to church rituals such as the Lord's 
Supper, prayer, and the singing of hymns. Or perhaps it was performed in an outdoor 
setting, before the baptism ceremony (Shiner, 2003b:51). Christian storytellers 
probably belonged to all of the four classes of storytellers common in antiquity: street 
performers, those who told religious and secular stories outside temples or inside and 
outside synagogues, storytellers who had a local reputation but did not earn their 
living as storytellers, and mothers and nursemaids (Dewey, 2004:497-498). Dewey 
concludes that stories like Mark's would have been told both during and outside of 
Christian worship settings. Hartvigsen (2012:12) chooses to limit her situation of the 
performance event to "a house church setting." 
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listen to the less well-educated when the latter have something 
important to tell (Best, 1992:843).304 Mark's audience also accepts the 
Hebrew Bible as in some way authoritative as can be seen in the 
deliberate use of quotations and allusions to the Hebrew Bible. In 
many places, knowledge of the Hebrew Bible is a prerequisite if the 
Markan argument is to be understood (Best, 1992:847). And the 
audience is a Christian one as the Gospel employs the term "Christ" 
for someone who has already lived while for Jews the Messiah was 
still a future figure (Best, 1982:847).  They are suffering from 
persecution, as Mark 13 demonstrates. Mark 13 also suggests that the 
audience's worldview is apocalyptic and is at odds with the dominant 
culture's worldview, and that it suffers from an over-heated 
apocalyptic expectation that their suffering inaugurates the end of 
times (Schweizer, 1970:266; Marcus, 1984:557).305 
A last remark in this regard is important, that although the Gospel 
was originally addressed to a specific Christian community it quickly 
became available to Christians in many other communities and was 
widely used.306 Bauckham (1998:26) argues that the Gospels were 
intentionally written not just for specific Christian communities in a 
particular location but also for all believers in the various parts of the 
Roman Empire. He objects to attempts to take the Gospels as 
allegories of community struggles and issues because they were not ad 
hoc texts but were meant to be circulated more widely. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
304  Mark also uses Latinisms in two places, in a word transliterated from Latin 
(12:42; 15:16). 
305  This will be argued more extensively in the next point about the apocalyptic 
character of the Gospel (2). 
306  Tolbert (1989:303) makes the interesting remark that an assumption that has 
never received careful scrutiny is that some identifiable, individualized local group, a 
specific community, might have provided the setting for the Gospel. She thinks that a 
Pauline model of a letter written in response to questions from a community has 
shaped this approach to the gospels and suggests that the Gospel was not written in 
response to the problems of a specific local community but was intended for a wide 
leadership (Tolbert, 1989:304). 
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No period better suits the internal and external evidence of the 
Gospel than that of the Jewish War against Roman forces that led to 
the destruction of the Temple in 70 CE. Most scholars have concluded 
that the discourse reflects some knowledge or even experience of the 
first Jewish war with Rome, which lasted from 66 to 74 CE (A.Y. 
Collins, 2007:11). 307   The major difference of opinion concerns 
whether the Gospel was written before or after the destruction of the 
Temple, which occurred in 70 CE. I concur with Myers (1988:41) that 
a date prior to 70 CE and during the revolt (thus after 66 CE) is 
essential "to the coherency of the political and economic ideology of 
Mark's narrative." Mark's criticism of the temple state and its ideology 
would have been superfluous once the Temple was destroyed. The 
result of the Jewish War was that the Jews were no longer an "allied 
people;" Jerusalem ceased to exist as the Jewish capital; the payment 
of two drachmas previously made to Yahweh by the Jews was now 
handed over to Jews’ conqueror, although Judaism remained religio 
licita; and in the Dispersion no brake was put on Jewish or Christian 
proselytism (Frend, 1982:35). 
Horsley (2001:vii) finds the dominant conflict of the Gospel in the 
politico-religious opposition between Jesus versus the Jerusalem and 
Roman rulers, rooted in the very political-economic-religious 
structures of Roman Palestine.  Thus the Gospel must be dated 
between 66 and 70 CE.308  Kloppenborg (2005:422-434) discusses 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
307  The Jewish revolt in 66 CE led to the expulsion of all Romans from 
Palestine as Jews rallied for independence. Schwier (1989:55-74, 90-101) provides 
evidence for a strong argument that the Jewish Revolt was sparked in a large measure 
by a concern about the Roman profanation of the Temple. Diverse groups from all 
over Israel joined the war movement - lower class groups who suffered under 
economic oppression, sectarian groups fighting for faithfulness to YHWH alone, and 
high-priestly groups seeking better terms in Roman relationships. The Romans 
returned in full force and defeated the nation, destroying Jerusalem and razing the 
Temple in 70 CE (Rhoads, 1992:138). 
308  The earliest manuscript fragment of Mark is P45, a papyrus codex of the four 
Gospels dating to the third century (Dewey, 2004:503). The manuscript tradition was 
not fixed, and according to textual critics the greatest changes in texts occur in the 
first hundred to hundred and fifty years of manuscript transmission, after which texts 
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Mark 13:14 and 13:1-2 extensively to conclude that the Gospel was 
written down before the destruction of the Temple on the ninth of Av, 
70 CE.309 A.Y. Collins (2007:11) mentions that the prophecy of 13:2 
was not fulfilled precisely when compared to the information provided 
by Josephus,310 and this lack of correlation raises doubt about its being 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
tend to stabilize. There are greater variations between the manuscript copies of each 
Gospel as there are between the different Synoptic Gospels (Dewey, 2004:504). There 
is a scarcity of early manuscripts of Mark in comparison to the other Gospels. There is 
only the one Markan manuscript before the turn of the third or fourth century (P45) 
whereas there are several extant texts of the other Gospels. Mark is also last in the 
mentioned codex, perhaps indicating its lesser importance. On the rubbish heap of 
Orynhynchus that provides 57 percent of all early manuscripts and represents all 
existing text-types, thirteen fragments of Matthew were found, ten of John, two of 
Luke and none of Mark. Two copies of the Gospel of Peter have been found, as well 
as a variety of other apocryphal New Testament writings and even a portion of 
Irenaeus' Contra Haeresies. The pattern is sufficiently consistent, in the opinion of 
Dewey (2004:506), to suggest that there were overall fewer copies of Mark than of the 
other Gospels. The most cited Gospel in patristic writings is Matthew, with about 3 
900 quotations in the second and 3 600 in the third century CE. The least cited is 
Mark, with about 1 400 quotations in the second and only about 250 quotations in the 
third century CE, leading to the conclusion that the status of Mark continued to 
decline, ending with Augustine's remark that Mark is merely an abbreviation of 
Matthew (Dewey, 2004:506). "Mark follows him [Matthew] closely and looks as is he 
were his servant [pedisequus] and epitomist [breviator]," writes Augustine (Telford, 
1995a:3). Cp. A.Y. Collins' (2007:120-125) useful discussion of the different 
manuscripts of Mark (papyri, uncial codices or codex fragments, important miniscule 
witnesses, and versions), and the most important differences among these with regard 
to the text of the Gospel. The discussion of textual criticism presented here is 
determined by the supposition that the primary goal of textual criticism should be to 
determine the original as the author of each New Testament book first wrote it. It 
should be noted that some contemporary scholars in the field do not agree with this 
supposition (Blomberg & Markley, 2010:1). 
309  Cp. Kloppenborg's (2005:419-421) useful and extensive bibliography of 
material relating to the dating of Mark. 
310  Josephus writes his two books of Jewish apologetic against the Egyptian, 
Apion, in AD 95 in which he seeks to present Judaism as the "reasonable man's 
religion" (Frend, 1982:36). He was the commander-in-chief of the Galilean region 
during the first Jewish War and he praises the courage of his Galilean countrymen. He 
describes Galileans as people from infancy inured to war (Vermes, 1983:4). 
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prophecy after the fact (vaticinia ex eventu).311 But other proposals for 
a dating of the Gospel have been made. Caligula tries to set up a statue 
of himself in the Temple in the late 30s, and this might suggest that 
the Gospel was written in the 40s in the light of Mark 13:14.312 
Theissen (1992a) follows this line of reasoning when he places the 
Gospel in 39-40 CE. His argument, however, does not take cognisance 
of the external evidence that Mark wrote his gospel only after Peter's 
death; that the parenthetical explanations suggest a predominantly 
Gentile audience, whilst the forties in the first century CE saw a 
predominant Jewish composition of the Christian community; and that 
the Gospel probably originated in the West (Witherinton, 2001:30-31). 
Jews were banned from Rome in 49 CE (cp. Acts 18). 
1.5 Eschatological basis of Mark 
A word about the eschatological content of Mark's thinking is 
necessary.313 Several elements in the Gospel refer to the eschatological 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
311  Theissen (1992a:259) accepts that Mark 13 is ex eventu prophecy and 
interprets "here" (ὧδε) as that it explains that only the structures on the temple 
platform would be destroyed, whereas the foundation walls would remain intact. 
"Here" is rather added for dramatic effect (A.Y. Collins, 2007:11). Incigneri 
(2003:118) argues that the author of the Gospel would not have taken the risk of 
including the prophecy of 13:2 if it had not been fulfilled. Incigneri (2003:116-155) 
discusses several arguments as evidence that the Temple had already been destroyed 
by the time the Gospel was written. However, it is not a sound argument since the 
author of Daniel risked making predictions that he needed to update (cp. Daniel 
11:45's prediction of the time and manner of Antiochus' death, and 12:11-12 with its 
updating) (Collins, 1993b:389-390). 
312  13:18 contains the injunction to pray that these events do not occur in 
winter. This fits well with the Caligula crisis, which was escalating during the summer 
and fall of 40 CE, just before the onset of the winter rains, but it hardly fits the events 
of August 70 CE. The Temple was destroyed during the winter of 70 CE 
(Kloppenborg, 2005:426). Piganiol was the first to argue that the apocalyptic source 
reflected in 13:14-20 was written in 40 CE in response to the crisis under Caligula, 
and many exegetes from his time until the present have taken up this position, with 
many modifications (cp. Beasley-Murray, 1953:346-349). 
313  There are at least three ways to think about Jesus as an eschatological figure 
or prophet: in the tradition of Albert Schweitzer (1906) who argued that eschatology 
is at the heart of Jesus' self-understanding, as well as that of the early Church; the 
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basis underlying the Gospel of which the following are the most 
important: 
Ø The evangelist sums up Jesus' preaching in 1:15: "The time is 
fulfilled, and the kingdom of God is close at hand. Repent, and 
believe the gospel." The main topic is the kingdom of God that 
refers to the moment when creation will acknowledge the 
sovereignty of God and proceed according to God's original 
plan.314 Jesus' proclamation of the kingdom consists of future as 
well as present dimensions and demands conversion and faith 
from the listeners to the proclamation. Horsley (2001:19) calls 
the "kingdom of God" the controlling metaphor of Mark's story 
and it remains no less a metaphor when we realize that in Mark 
it means that God is literally in the process of coming to rule 
God’s people, with clear implications of condemnation and 
exclusion of the actual Jerusalem rulers and Roman rulers 
currently holding power;315 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
approach taken by the Jesus Seminar that constructs a thoroughly non-eschatological 
Jesus based on abandoning most if not all eschatological-related texts as historically 
unreliable; and an approach that seeks to combine future hope for a universal 
transformation of the world with the present realization of that hope in the world (cp., 
e.g., Russell, 2012:998). Karl Barth (1933:314) claims that a Christianity that is "not 
entirely and altogether eschatology has entirely and altogether nothing to do with 
Christ." 
314  Moltmann (1994:12) writes that the "kingdom of God" refers to the 
"Herrschaft Gottes," a reign that came with Jesus. "Jesus hat überhaupt keinen alten 
oder neuen 'Begriff' des Reiches Gottes geliefert, er hat das Reich Gottes selbst 
gebracht." Is the kingdom for the present or only for the future? "Es ist Gegenstand 
gegenwärtiger Erfahrung in der Gemeinschaft Jesu ..." as seen in the sick being 
healed, the lost found, the rejected accepted, and the poor discovering their worth 
(Moltmann, 1994:21). The kingdom comes in this world with the humanization of all 
people, democratization of politics, socializing of scientific endeavors, naturalizing of 
culture, and orientation of the church to the kingdom of God (Moltmann, 1994:25). 
The New Testament is virtually a commentary on the concept, "the kingdom of God" 
(Grant, 1977:11). 
315  Perrin (1976:54) utilizes Philip Wheelwright's distinction between "steno-
symbols" and "tensive symbols." "Steno-language" is closed language consisting of 
terms with one-to-one meanings, the language of science and logic, while "tensive 
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Ø Satan's testing of Jesus (1:12-13) betrays an eschatological 
worldview where Jesus partakes in the cosmic struggle between 
the forces of good and the forces of evil, a struggle that is 
primarily conducted in the unseen world but affecting what 
happens on earth in the struggle between good and evil. The 
Dead Sea Scrolls use the same eschatological dualism.316 And 
Jesus' public activities, his exorcisms, healings, and debates with 
hostile opponents witness also to the struggle against the forces 
of the Evil One, Satan, Beelzebub,317 or the Prince of Demons;318 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
language" is open language, the language of poetry and liturgy. Perrin (1976:54) 
thinks that apocalyptic language should be classified as "steno-language" on the 
grounds that its symbols are hard, bearing fixed meanings. In contrast, Jesus uses the 
concept "kingdom of God" as a tensive symbol, but his followers replaced it by 
apocalyptic steno-symbols that misinterpreted his intention. In this interpretation, 
Jesus understands the kingdom as an experience of God as king, an experience of such 
an order that it brings the existing world to an end for the one experiencing it, while 
the disciples misinterpreted it and related it to a single event experienced universally 
at one and the same time. Perrin's speculation does not find good evidence in Mark 
13, in my opinion. Collins (2005b:157) responds that in view of the richly allusive 
character of apocalyptic visions, the argument that they are intended to be read as 
"steno-symbols" is clearly inadequate. 
316  Cp. Collins (1997:74-90) for a full discussion of eschatological expectation 
in the Dead Sea Scrolls. Cp. Phillips, Janse van Rensburg & Van Rooy (2012:3) for an 
evaluation of the value of the Scrolls for the interpretation of the New Testament. 
317  The term “Beelzebul” or “Beelzebub” is of Semitic origin and means "Baal 
the Prince" where Baal refers to the Lord Storm, the king of gods in ancient Canaanite 
societies (cp. Crossan, 1991:319).  
318  Some researchers, such as Wink (1968) and Myers (1988), identify the 
demons in the Gospel with Herod and the ruling parties, both Jewish and Roman, not 
as supernatural forces. Horsley (2001:136) limits Jesus' contact with the "demons" to 
a political struggle consisting of imperial rule (Horsley, 2001:144). And the battle 
against demon possession is none other than a struggle against Roman imperial rule 
(Horsley, 2001:146). However, this does not take into account that apocalyptic 
language sees in the demons real supernatural forces. The idea of demonized 
hierarchical governmental structures are modern conceptions and, although applicable 
to the situation in the first century CE, do not form a part of the worldview of ancient 
humankind. Thus the exorcisms described in Mark can never be interpreted as an 
attack upon the Roman Empire, even though the name of one of the demonized is 
Legion. 
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Ø Jesus' parables are concerned with the kingdom of God, 
demonstrating that there is a huge contrast between the small 
beginnings in Jesus' ministry and the fulfilment in the future, and 
demanding a fruitful response from Jesus' listeners. 4:1-34 
describes the parables, and 4:35-5:43 illustrates how Jesus as the 
herald of the kingdom brings about the triumph of the kingdom 
when Jesus subjects Satan by calming the storm on the sea, 
exorcizing evil spirits as agents of Satan, heals sicknesses and 
the suffering it brings in its wake, and subjects death. In this 
way, Jesus' ministry is placed in the context of a cosmic and 
eschatological struggle against the forces of evil. Next, from 
Mark 6 onwards, Jesus comes against misunderstanding and 
hostility from human opponents, including the people from his 
hometown, his own family, his own disciples, and the chief 
priests, elders, and scribes in Jerusalem from chapter 11; 
Ø In the midst of these descriptions comes the passage about the 
transfiguration (9:2-8), giving an insight into Jesus' identity and 
the real intent of his struggle against seen and unseen powers.319 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
319  Dixon (2009:774) finds the origins of the transfiguration scene in Greek 
mythology, evoking thoughts of gods walking the earth in human form and revealing 
themselves to selected individuals. "... members of Mark's audience who were 
conversant with Greek myth would have recognized Jesus' transfiguration as an 
epiphany of a Greek god" (Dixon, 2009:774-775). Whether it is feasible that early 
Christian listeners would have associated the transfiguration event with Greek 
theophany, is uncertain. "It is likely that Mark intentionally modeled the 
transfiguration after a Greek epiphany in order to accommodate the members of his 
audience who were more familiar with Greek traditions than with Jewish ones" 
(Dixon, 2009:775). The implication is that Mark wants the three disciples to 
understand that Jesus too is a divine being walking the earth in human disguise. In my 
opinion, Ahearne-Kroll's (2010:727) contention is rather correct, that the 
transfiguration scene is reminiscent of the scene in Exodus when Moses ascends the 
mountain and receives the law from God. Moses even glows when God gives him the 
law the second time in Exodus 34. The major difference between Moses' ascents to 
the mountain and Jesus' ascent, Ahearne-Kroll reminds, is that the audience of the 
Exodus stories learns the law along with Moses, whereas the audience of the Markan 
transfiguration learns nothing of the mountaintop conversation depicted by Mark. 
Luke 9:31 claims that the conversation related to the departure (ἔξοδον), which was 
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In chapter 13, the evangelist discusses the end-time events with 
its climax in the Son of man coming in the clouds with great 
power and glory (13:26), events that will take place before this 
generation has passed away (13:30) though the precise time 
remains unknown (13:32). The appropriate response of disciples 
is constant vigilance (13:33-37); 
Ø A last aspect of Mark's eschatological viewpoint is Jesus' 
resurrection, with Jesus arguing against the Sadducees that the 
resurrection is found in the Torah (Exodus 3:6, 15-16) and 
within the power of God, and related to Daniel 12:1-3 as of 
eschatological significance. 320  In his resurrection, a decisive 
event in the eschatological scenario has already taken place in 
this generation (Donahue & Harrington, 2002:38).321 
1.6 Outline of the Gospel 
In providing an outline of the Gospel, the important markers are the 
sections placing Jesus' ministry in Galilee (1:1-8:21) and his ministry 
and passion in Jerusalem (8:22-16:8). 322  The central section is 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
about to happen in Jerusalem. Here one of Mark's audiences, Luke, has to fill in what 
is left out by Mark in his story. 
320  The origin of the Sadducees is found in the aristocratic Maccabean-
Hasmonean family who had ruled over the temple state in Jerusalem since the 
Maccabean War in the second century BCE. Since then, high priests had been 
appointed from their ranks (Van Aarde, 2001:128). The Sadducees controlled the 
Temple, while the Pharisees and scribes ruled the synagogues (Grant, 1977:145). 
Influential and wealthy men, mostly landowners, dominated the Sadducees. Sadducee 
and priestly politics supported collaboration with the Roman occupying authority, 
represented by the governor or prefect of Judea (Grant, 1977:145). 
321  A review of scholarly discussion can be found in Beasley-Murray (1993). 
Coetzee (2013:5) contends that without the physical resurrection, the eschatological 
Christ is an illusion. 
322  Van Eck (1995) devotes his study to this distinction. D. Guthrie (discussed 
in DeSilva, 2004a:198) also structures the Gospel along geographical indications but 
with different results: 
o Galilee - 1:14-5:43 
o Journeys in Galilee - 6:1-9:50 
o Judean period - 10:1-13:37 
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o Passion and resurrection - 14:1-16:20 (Theissen, 2012:44, 47 does 
the same but with different results). 
The correct question that should be answered is: Did the writer intend the mode of 
structuring as perceived by the researcher? If the answer is negative the structuring 
technique may be valid for organizing the exegesis of the text but it may not be used 
to discuss the intention of the author in how he compiled his text. However, 
movement is probably important to the evangelist in this Gospel (DeSilva, 
2004a:198). The diverse parties may find another structuring motif in the recognition 
of Jesus. Cp. also Moloney's (2002:17) analysis of the Gospel's literary design, with 
1:1-3 serving as prologue; 1:14-8:30 as the words and deeds of Jesus; and 8:31-15:47 
as Jesus' journey to Jerusalem and his death; and he concludes that many questions 
raised by the story remain unresolved. In his literary analysis of the shape of the 
Gospel, Moloney (2002:21) concludes that nothing in the narrative is 
compartmentalized, but a steady and carefully articulated argument unfolds in story 
form as follows: 
 Prologue: The beginning 1:1-13 
 Who is Jesus? 1:14-8:30 
  Jesus and the Jews 1:14-3:6 
  Jesus and his own 3:7-6:6a 
  Jesus and the disciples 6:6b-8:30 
 Suffering and vindicated Son of man: Christ and the Son of God 8:31-15:47 
  On the way from blindness to sight 8:31-10:52 
  Symbolic end of Israel and the world 11:1-13:37 
  Crucifixion of the Son of man, the Christ and Son of God 14:1-
15:47 
 Epilogue: A new beginning 16:1-8 
The problem with all these analyses is that each is determined by the viewpoint and 
interest of the scholar, as indicated by the diverse results of the analyses. Cp. A.Y. 
Collins' (2007:85-93) and Matera's (1987:58-62) discussion of the various attempts to 
describe the composition and structure of the Gospel. The best way would be to 
acknowledge that in an analysis an external scheme is forced upon the material, that 
the scheme has certain shortcomings, and that allowance is made that a text might not 
be reducible to any scheme. Scholars writing on Mark reached consensus that three 
aspects determine Mark's narrative structure and technique: Mark emphasizes a 
movement from Galilee to Jerusalem; three interwoven story lines (concerning Jesus, 
the disciples, and the religious leaders) are developed in a specific way; and Mark has 
the tendency to add in most of his introductory verses of pericopes, his summarizing 
passages, and transition verses specific localizations with symbolic meaning (cp. also 
Van Eck, 2008:574). 
	  	   231	  
organized around the journey from Galilee to Jerusalem (8:22-
10:52)323 culminating in Jesus' self-affirmation in 10:45 that he has not 
come to be served but to serve and to give his life for others.324 Here is 
the centre of the Gospel, the turning point as Jesus reveals the 
meaning of his messiahship as well as the true meaning of following 
him as the Lord.325 "It is widely accepted that this central section is 
concerned with Jesus' efforts to alter his disciples' perception of and 
perspective on discipleship" (Neville, 2008:366). This section is 
carefully structured around three three-part sequences in which Jesus 
predicts his inevitable fate; the disciples act in ways that reveal 
misunderstanding of his identity and mission; and Jesus provides 
corrective instruction that reinforces the attitudes and behaviours that 
constitute authentic discipleship in the reign of God (Hays, 1996:80-
81). The opening chapters describe the period of growing awareness 
of Jesus' anointing (“Messiah” means “anointed one”) and the 
attraction of following him (1:1-8:21). And the chapters that follow on 
the centrepiece (11:1-16:8) describe the unfolding of Jesus' 
messiahship, from his triumphant entry and the misunderstanding of 
who he is that it contains, to the cross, where his identity is finally 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
323  Malbon (1982:242-255) emphasizes that Mark places Galilee and Judea in 
opposition. Judaea is the place of feverish activity where the action is swift and 
breathless, the pattern of movement is bizarre, and some of Jesus' movements are 
beyond his control. Galilee is the place of Jesus' popularity, and much of the 
opposition seems to be incited by scribes from Jerusalem, for whom the ordinary 
populace have a disregard. As soon as Jesus has crossed into Judea, opposition 
hardens and he arouses hostility by his actions in the Temple courts. Judea becomes 
far more acrimonious than is the case in Galilee. 
324  In his discussion of violence in the Jesus of John and Matthew, Neville 
(2008:360) observes correctly that Mark 8:22-10:52 presents Jesus' model of 
messiahship as both pattern and norm for authentic discipleship, as a (re)interpretation 
of God's way of reigning and dealing with evil in the world by serving and suffering. 
The same happens in Mark's crucifixion narrative. 
325  "This is the clearest statement in Mark, but that does not imply that it is 
actually clear" (A.Y. Collins, 1992a:68; cp. A.Y. Collins, 1994:500). "Ransom 
(λύτρον) for many" appears to be an allusion to slavery (10:43-44) and refers to the 
price required to redeem captives or purchase freedom for indentured servants (Dowd 
& Malbon, 2006:281). 
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seen with the utmost clarity by the centurion in charge (15:39) 
(DaSilva, 2004a:199).326 "It might be best to think of Mark as a series 
of overlays that comprise multiple structures and modes of 
composition" (Donahue & Harrington, 2002:47; cp. DaSilva, 
2004a:199-100 and the outline provided there). 
Mark follows the outline of a sermon in the tradition of the early 
Christian community and should be compared to Acts 10:36-41 and 
13:24-31. The Gospel begins with the preaching of John the Baptist,327 
then it surveys Jesus' ministry, before the trial and death of Jesus is 
described. "It is thus a narrative amplification of the basic, apostolic 
message about Jesus" (DeSilva, 2004a:198).328 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
326  Cp. Waters (2003:492) for a discussion of the centurion's response in terms 
of Matthew 27:52-53. 
327  Rüegger (2002:16) warns that "Baptist" does not connote "eine rituelle 
Aufnahme in die Christengemeinschaft" that the term normally indicates for Christian 
readers. It rather denotes a "Tauchritus" that was unique. 
328  Scott (1985:18-19, 25) analyzes the Gospel and provides a (somewhat 
forced, in my opinion) chiastic structure: 
A Angel witness to his coming 1:2 
    B You are my Son 1:11 
        C Who can forgive sin 2:7 
 D Guilt of the scribes 3:29 
       E Who is my mother 3:33 
  F Primacy of doing God's will 3:35 
         G Who is he that wind obey him 4:40 
   H Jesus is son of Mary 6:3 
          I Who do you say I am 8:27 
    J Prophecy of betrayal 8:31 
           K This is my Son 9:7 
    J1 Prophecy of betrayal 9:30 
          I1 Why call me good 10:18 
   H1 Jesus is son of David 10:47 
         G1 By what authority do you do these things 11:28 
  F1 Primacy of commandment of love 12:30 
        E1 How is Christ David's son 12:37 
    D1 Judgment on the scribes 12:40 
         C1 Are you the Christ 15:39 
    B1 Truly, this man was the Son of God 15:39 
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2. THE GOSPEL OF MARK IN LIGHT OF ITS 
APOCALYPTIC WORLDVIEW 
Much has been written about the genre of the Gospels.329 The ancient 
literary genre closest to the Gospels is biography (Vorster, 1992:1077; 
Ehrman, 2008:69-74).330 A.Y. Collins (1992a:17) agrees that Mark's 
Gospel and ancient biography are similar but she is of the opinion that 
the description of Mark as biography does not do justice to the Gospel. 
A biography (Bioi, Vita or Life) intends to elucidate an individual's 
character while Mark's focus is on eschatological events; what Jesus 
says and does is determined by how he views himself and his purpose 
(DeSilva, 2004a:197). Jesus is central to the descriptions in the Gospel 
and for this reason, A.Y. Collins (2007:42) prefers to speak of Mark as 
"eschatological history."331 The various Hellenistic lives written in the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
A1 Angel witnesses to his going 16:6 
The center of the chiasm is the narrative of Jesus' transfiguration, a pericope that is 
literally in the center of the Gospel, with 5 393 words before it and 5 447 words after 
it, and the words, "This is my beloved Son; listen to him," in the center of the 
pericope, with 100 words before them and 101 words after them. Scott (1985:25) 
proceeds in proposing an outline for the Gospel that consists of three main parts: 1:9-
8:30; 8:31-13:37; and 14:1-15:47. Cp. also Achtemeier (1986:37-38). 
329  This has been discussed in detail under 1.3. 
330  "Hauptübereinstimmungen konnten dabei im Blick auf die Schreibweise, 
die auktoriale Erzählperspektive, kompositorische Einzelheiten und das (allgemein 
formulierte) Thema der verglichenen Werke namhaft gemacht werden. Die benannten 
Merkmale liessen es gerechfertigt erscheinen, im Evangelium eine nahe 
Verwandschaft zur antiken Biographie wiederzufinden, ohne es freilich in dieser 
Tradition vollständig aufgehen zu sehen" (Fendler, 1991:191). The Gospel is an 
anonymous biography only to the extent that it is "kerygmatische Anrede." The 
mystery of the identity of the main character is solved with a historical reconstruction 
of the preaching of the cross and resurrection in the present, demonstrating the 
actuality of Christ's "Leidensnachfolge" (Fendler, 1991:193). 
331  The use of the term "history" presents several challenges: The historical 
Jesus looks just too familiar, too easy to understand and translate, when he serves as a 
benchmark of the socio-cultural values for the group represented by the specific 
researcher. Proponents of more recent literary approaches have come to recognize the 
near impossibility of accessing and reconstructing history through narratives and the 
absolute impossibility of ever fully separating the interpretation from the 
reconstruction (Elliott, 2011:ix). Telford (1995b:98) writes that the Gospel is based on 
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centuries around Christ's life are not generic models for Mark (A.Y. 
Collins, 1992a:1-38), and Mark does not intend to present Jesus as a 
model, or to authenticate his life as the source of a tradition as in the 
case of the lives of the philosophers, or to synthesize diverse traditions 
about his life. Mark's primary intent is to write history, but then a 
narration of the course of eschatological events that will lead to the 
end of the existing order (A.Y. Collins, 1992a:27). Shively (2012:21-
22) agrees that the Gospel is not an apocalypse by genre, but it 
manifests the characteristics of an apocalyptic outlook.332 The Gospel 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
an apocalyptic view of history. The Gospel presents Jesus as a Spirit-possessed 
prophet, teacher and exorcist who is engaged in eschatological battle with Satan and 
whose miracles and exorcisms are signs of the coming or in-breaking of his kingdom. 
Although he suffers death as the Son of man he is to return in glory as the Son of God, 
elements that mirror the features of apocalyptic with the present world under the 
domination of Satan, suffering as a prelude to vindication, and the intervention of God 
through intermediaries, signs and wonders to inaugurate God’s kingdom. Perrin 
(1982:237-239) suggests that Mark is an apocalyptic drama in three acts: the 
forerunner, John the Baptist, comes and is delivered up; the Messiah comes and shows 
how he and his followers will be delivered up; prior to final vindication. He 
emphasizes that the Gospel cannot be considered, in generic terms, as an apocalypse 
(as can the Revelation of John). For this reason, A.Y. Collins (1992a:27) calls it "an 
apocalyptic historical monograph," history in an apocalyptic mode, leading to the 
observation that Mark stands without a convincing generic parallel in Jewish literature 
(so also Guelich, 1983:178). 
332  The scholars who have identified Mark as "apocalyptic" emphasize different 
characteristics to state their case (Shively, 2012:22-25). E.g., Robinson in 1957 refers 
to the affinity in the Gospel with both the vertical-spatial and the temporal dimensions 
of the apocalyptic worldview; Perrin (1974) describes the Gospel as an apocalyptic 
drama, the product of joining past, present and future into one narrative; Kee (1977) 
compares the Gospel to a "beginning-middle-end" progression typical of apocalyptic 
literature that puts a present crisis in the context of the past and of imminent 
eschatological resolution; A.Y. Collins (1992a) views the Gospel as a particular kind 
of historical narrative that relates the unfolding of eschatological events, and so 
identifies it as an "apocalyptic historical monograph;" Marcus (1984) refers to Mark 4 
and thinks that the parables communicate that the Markan community is on the 
winning side of a battle between the kingdom of Satan and the kingdom of God; and 
Myers (1988) argues that the Gospel employs an apocalyptic ideology to engage a war 
of myths with the dominant social order represented by the Jerusalem scribes. Shively 
(2012:25-26) concludes that by calling the Gospel an apocalyptic narrative means that 
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is related to the genre apocalypse because it employs apocalyptic 
topoi as a set of resources for a variety of persuasive tasks (Shively, 
2012:85).333 The background for Mark's work is Jewish apocalyptic 
literature such as the Book of Daniel, where eschatological events are 
put in a narrative frame of the live and career of Daniel, and 1 
Enoch.334  Collins acknowledges the influence of Perrin & Duling 
(1982) on her proposal. To argue her case, she summarizes the Gospel 
into relevant parts and she illustrates that each part is determined by 
the apocalyptic worldview that functions in the Gospel (cp. also Heil's, 
1992:12-18 discussion of the apocalyptic-eschatological worldview of 
the Gospel). 
At the turn of the twentieth century, J. Weiss and A. Schweitzer 
overturned the consensus amongst researchers that the historical Jesus 
was not thoroughly apocalyptic in his worldview and prospects 
(Neville, 2008:361; Tabor, 2007:8; Keener, 2009:4-13 provides a 
short overview). They opined that he was even more apocalyptic than 
the Gospels that were written about his life and teaching,335 although 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
it contains both temporal and vertical-spatial viewpoints, implying that it displays 
both cosmic conflict and an apocalyptic eschatology. 
333  Shively is quoting Greg Carey's (2005:5) definition of apocalyptic 
discourse: "... the constellation of apocalyptic topics as they function in larger early 
Jewish and Christian literary and social contexts. Thus, apocalyptic discourse should 
be treated as a flexible set of resources that early Jews and Christians could employ 
for a variety of persuasive tasks." 
334  "It is generally agreed that Mark tells his story of Jesus from an apocalyptic 
worldview, whether as an ambivalent presentation of it or as a positive assertion of it" 
(Ahearne-Kroll 2010:729). Cp. also the discussion in Telford (1995a:21-22) and 
Marcus (2000:71-73) for more detail. Spong (2001:91) refers to the symbols of Jewish 
apocalyptic thought that Mark incorporates into his story of Jesus' crucifixion, such as 
darkness that covers the earth, the symbol of three days in the grave, and the location 
of Easter at the first day of the week. Du Toit (2007:56) emphasizes that "die 
intertextuellen Bezüge zum Danielbuch eine Schlüsselrolle für ein textadäquates 
Verständnis von Mk 13 einnehmen," with specific reference to the Septuagint 
translation of Daniel. 
335  Tabor (2007:9) refers to Albert Scweitzer's "three great alternatives" that 
historical research had to meet: the purely historical or supernatural that was 
decisively settled by David Friedrich Strauss in 1835; determining the priority of 
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Schweitzer himself concluded that Jesus was a noble but mistaken 
apocalyptic visionary who expected his death to usher in the new aeon 
(Wansbrough, 1996:99).336 Jesus believed in and waited for a divine 
intervention that will inaugurate a new order and a new age, and he 
expected it to happen during his ministry. It might be possible that he 
went to his death with the expectation that he is compelling God to 
intervene when his expectations did not realize (Grant, 1977:135; 
Aune, Geddert & Evans, 2000:51-52). This view is called consistent 
eschatology and influenced New Testament scholarship during the 
twentieth century (Du Rand, 2013:32-33). R. Bultmann defined 
consistent eschatology but he did not defend Jesus' apocalyptic 
perspective.337 The purpose of his programme of demythologization 
was not to strip Jesus' teaching of its mythological trappings, as 
happened frequently in the nineteenth century, but to understand the 
mythological elements in terms of its existential meaning. In this way, 
the mythology inherent to Jesus' apocalyptic teachings encouraged 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Mark and the Synoptic tradition over the Gospel of John that was satisfactorily 
worked out by the Tübingen School and Holtzmann; and the eschatological question 
where Johannes Weiss wrote about the preaching of Jesus concerning the kingdom of 
God. 
336  This study leaves no room to reflect on the intricate and complicated 
discussions that characterize scholarly endeavours about the quest for the historical 
Jesus. For an overview of the debate, cp. Kennedy (2006:136-161); Allison (2009); 
Keener (2009); and Wolter (2013:1-18). 
337  In referring to Christian eschatology, several issues are acknowledged but 
cannot be discussed because it is not relevant for this study, like the question about the 
internal coherence and distinctive character of the eschatologies not only of the 
Synoptic (including the diverse Markan, Matthean and Lukan) Jesus and Johannine 
Jesus, but also of Paul, Peter, and other early Christian authors, and the coherence of 
the diverse early Christian eschatologies; about the relation of the eschatological 
imagination of the New Testament to the world of the addressees and the world of 
modern times, and the theological relevance and meaningfulness for Christian life 
within the modern (or postmodern) worldview; and about the reliability of the 
eschatological expectation as expressed in the New Testament as a part of Christian 
doctrine that should be taught and accepted in modern times. Frey (2011:3-4) refers to 
these issues and discusses it in his article in terms of the current debate (2011:19-30).  
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people to live open to God's future, a future that is near for every 
individual (Aune, Geddert & Evans, 2000:52).338 
Not all the scholars of the twentieth century were convinced that 
Jesus was an apocalyptic preacher who expected the imminent end of 
the world. C.H. Dodd expresses this viewpoint as realized 
eschatology, of Jesus coming to fulfill the hope that was created by the 
prophets of the Hebrew Bible, and preaching of a dominion that was 
inaugurated by his ministry. Those passages that expect a future 
fulfilment are creations of the early church and its eschatological 
expectations (Aune, Geddert & Evans, 2000:52). 
A third view is put into words by more conservative scholars like 
G.E. Ladd, E.E. Ellis, and I.H. Marshall, a compromise position first 
defended by W.G. Kümmel, where the kingdom is in a paradoxical 
way present and still to come. Jesus' mission was to introduce the 
kingdom and the signs of his ministry demonstrated the success of his 
ministry, but at the same time he taught that the kingdom would only 
be consummated when he will return in the clouds (Aune, Geddert & 
Evans, 2000:52).339 
This study identifies with the last position and interprets the Gospels 
in these terms when they use apocalyptic images to report about Jesus' 
earthly life and events (cp. Matthew 27:51-53; 28:2-4). Van der Watt 
(2011:125) suggests that the eschatological events are a constantly 
realizing process, which perhaps makes the phrase "realizing 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
338  Myth is understood in the terms described by Myers (1988:16): it is not a 
pre-rational idea-system but a kind of meaningful symbolic discourse with a given 
cultural and political system. Armstrong (2005:3-4) describes myth in terms of being 
rooted in the experience of death and the fear of extinction; it is usually inseparable 
from ritual; it is concerned with extremity; it shows us how we should behave and 
puts us in the correct spiritual or psychological posture for right action; and it speaks 
of another plane that exists alongside our own world, an invisible but more powerful 
reality. 
339  Du Rand (2013:31-35) distinguishes between inaugurated, consistent, 
realized, idealized, dispensationalist, and systematic eschatology in discussing diverse 
viewpoints on eschatological interpretations. 
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eschatology" a better choice.340 Apocalyptic images are also utilized 
when the evangelists report about predictions about the future, of 
God's final act of judgment and salvation with the coming of the Son 
of man (Matthew 25:31-46; Mark 13:24-27).341 This "already-not yet" 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
340  Especially the Gospel of John emphasizes that Jesus will remain in his 
disciples and they will remain in him, as expressed in the imagery of the vine (John 
15), and Van der Watt (2011:127) refers to Gnilka's (1989) term to describe this, 
"präsentischen Eschatologie," as a necessary part of realizing eschatology. Important 
to note is that realizing eschatology gives believers the capacity and opportunity to 
participate in the unfolding of the eschaton, in end-time events by, e.g., obeying Mark 
13's command to witness about the gospel to all nations (remark of Prof J.G. van der 
Watt at Radboud Prestige Lecture, Study Centre Soeterbeeck, 9 April 2013). Van der 
Watt (2007:73-74) admits that the eschatological evidence in the New Testament is 
mixed where in John eternal life seems to be realized here and now while in the 
synoptics and Paul it lies in the future. The Gospel of John defines "eternal life" as a 
state of being, or existence, which makes participation in the spiritual life of God 
possible (Van der Watt, 2007:75). Du Rand (1993:48) emphasizes that in the Gospel 
of John the realizing of “eternal life” in the coming of Jesus to the earth is “the 
beginning of the long-promised, radically new eschatological events which, according 
to Old Testament prophecy, will commence only with the arrival of God’s Messiah.” 
John deliberately replaces the “kingdom of God” motif with the analogous motif of 
“eternal life” (Du Rand, 1993:47). John uses “kingdom of God” only in John 3:3, 5. In 
the family of God the believers have not received everything yet but what was 
received is the ability to live (exist) in a family and progressively experience what the 
family has to offer. One of the most characteristic features of Jesus’ preaching is the 
proclamation of the receipt of eternal life as a present reality. Although believers have 
eternal life now, they are not taken out of the world and they must realize their new 
eschatological existence right here. In this sense one can speak of a progressively 
realizing situation, of being part of the family of God. On their way, they will 
experience hatred and persecutions and the threat that antichrists pose but they will 
simultaneously increase in their experience of being part of the family of God; they 
are part of a progressively realizing eschatology (Van der Watt, 2007:75). “The one 
who believes in Jesus has moved over into a totally new state (perfect!); that person 
no longer lives in a ‘house of death’ but as a living soul has shifted (perfect!) into the 
house of life! Significantly, this pregnant remark by Jesus is echoed almost word for 
word by John in his first letter (1 Jn 3:14),” with reference to the phrase “to move 
house” (ἀλλὰ µεταβέβηκεν ἐκ τοῦ θανάτου εἰς τὴν ζωήν) in John 5:24 (Du Rand, 
1993:49). 
341  Jesus as "Son of man" refers to Jesus as the truly Human One (Crossan, 
2012:126). Cp. Vermes (1973:179) for a list of direct and indirect references to the 
"son of man" in the synoptic gospels in accordance with Daniel. "Son of man" in early 
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approach is open to the criticism that it is infalsifiable and therefore 
indefensible, making it a comfortable position to hold. But if this 
paradoxical position is not taken neither Jesus' nor the evangelists' 
position can be understood (Aune, Geddert & Evans, 2000:52). 
In the following discussion, A.Y. Collins' (2007:42-44) argument is 
given and her schematization also proves effective in sketching the 
coherence and connectedness of the different parts in order to show 
where Mark 13 functions in the Gospel (cp. also the arguments in 
Perrin, 1995:127-137; Ehrman, 2009:71). The way the Gospel is 
compiled indicates its eschatological intent, with its beginning, the 
communication about John the Baptist, Jesus’s baptism, his conflict 
with Satan in the wilderness, the series of parables, the purposeful 
comparison between Jesus and Elijah-Elisha, the role of the sea, the 
emphasis on the Son of man, the presentation of Jesus’ enemies and 
the destruction of the Temple, Jesus’ death and resurrection, and the 
pervasive use of δεῖ in the Gospel. 
2.1 The beginning of the Gospel 
Mark begins with the words, "The beginning of the euangeliov of 
Jesus Christ (the Son of God) (Ἀρχὴ τοῦ εὐαγγελίου Ἰησοῦ χριστοῦ)," 
words with clear political connotation. 342  Political leaders used 
euangelion in propagandizing their claims that their reigns were 
legitimate and good news for their followers. In the Roman political 
world, such claims sometimes took on eschatological overtones, as in 
a reference to the emperor Augustus in the Priene Inscription (quoted 
in Evans, 2000:68-69): 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Christian literature is in Keener's (2009:200) view clearly not a designation for Jesus 
invented by the early (Gentile) Church because it is a patently Semitic, non-
Hellenistic figure of speech. 
342  However, it should be noted that υἱοῦ θεοῦ in Greek is translated in Latin as 
Divi Filius, and not as Dei Filius. Apollo was dei filius, a son of the god Zeus-Jupiter, 
but Augustus was divi filius, the (adopted) son. This important distinction is not made 
in Greek (Borg & Crossan, 2009:16). Some manuscripts have εὐαγγελίου χριστοῦ 
υἱοῦ θεοῦ, or εὐαγγελίου χριστοῦ υἱοῦ τοῦ θεοῦ, as reflected in NA28. 
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It seemed good to the Greeks of Asia, in the opinion of the high 
priest Apollonius of Menophilus Azanitus: "Since Providence, which 
has ordered all things and is deeply interested in our life, has set in 
most perfect order by giving us Augustus, whom she filled with virtue 
that he might benefit humankind, sending him as a saviour (sotēr), 
both for us and for our descendants, that he might end war and arrange 
all things, and since he, Caesar, by his appearance (epiphanein) 
[excelled even our anticipations], surpassing all previous benefactors, 
and not even leaving to posterity any hope of surpassing what he has 
done, and since the birthday of our god Augustus was the beginning of 
the good tidings (euangelion) for the world that came by reason of 
him ..."343  
Augustus is the one who brought peace to the whole world and he is 
the greatest benefactor of all. He is called a god and his birthday is the 
beginning of the good news; therefore the calendar should begin with 
his birthday, as coincidentally eventually happened when the Christian 
world counted Jesus' (presumed) birth year as the beginning of the 
present era. Augustus is also called the sotēr, the one who appeared 
(epiphanein from the same root as the throne name the Syrian 
Seleucid Antiochus IV chose for himself, Epiphanes, implying 
divinity and demonstrated by Antiochus’ likeness on his coins that is 
suspiciously looking the same as the acceptable likeness of Zeus). The 
Roman Senate had divinized Augustus’ adopted father, Julius Caesar, 
after his death and this allows Augustus to also receive the title "son 
of the divine Julius," or "son of God."344 Vergil, a famous Roman 
poet, wrote in praise of Augustus in his Fourth Eclogue and says that 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
343  Horace asks in one of his Odes (1.2.29-52): "Our children, made fewer by 
their parents' sins ... to whom shall Jupiter assign the task of atoning for our guilt?" 
His answer is: Augustus, in whom Hermes-Mercury, messenger of heaven, had 
"assumed on earth the guise of man," and who as "our leader, Caesar," would remain 
with Rome unless, once more, the gods became "angered at our sins" (Borg & 
Crossan, 2009:2). Cp. Füssel & Füssel (2001:221-223) for the use of the term 
"evangelium" in the Roman cult of the caesar. 
344  Augustus is also referred to as God incarnate, Savior of the world, New 
creation, Bringer of peace, and Good news (Nel, 2008:727; Crossan, 2012:158). 
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the birth of Augustus characterizes the renewal of the world and 
history.345 
Mark uses the term, Christos, to designate Jesus as the Hebrew 
mashiach, the messiah that serves as a royal title. Mark also utilizes 
"Son of God" several times in his Gospel in relation to Jesus' 
messiahship, as is the case in Psalm 2, and implicitly in 2 Samuel 7, 1 
Enoch 37-39, and 4 Ezra 11-13 (Vermes, 2003a:292).346 The king of 
Israel is the son of God, and the kingdom of God comes through the 
agency of the son of God, the Messiah (Lindars, 1983:205). The first 
verse of the Gospel carries eschatological and political overtones of a 
kingdom that necessarily implies the delegitimization and 
destabilization of the Roman and Jewish order because it bespeaks the 
establishment of this kingdom, of the sovereignty of God. The Gospel 
is thus introduced as seditious and Pilate at the end correctly 
understood that Jesus threatened the Roman order (Mark 15:12).347 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
345  The three major titles given to the first ruler of the Roman Empire was: 
Imperator Caesar; Divi Filius; and Divus Augustus (Borg & Crossan, 2009:14). 
346  Cp. the Aramaic Apocalypse or the Son of God Text, 4Q246 1:1-2:9, which 
tells of the advent of a king who will conquer the nations and rule with justice. "But 
your son shall be great upon the earth and all the nations shall make peace with him, 
and they all shall serve him. For he shall be called son of the great God, and by his 
name shall he be called. He shall be hailed son of God, and they shall call him son of 
the Most High ... his kingdom shall be an everlasting kingdom, and all his ways shall 
be in truth. He shall judge the land with truth, and everyone shall make peace" (1:7b-
2:1, 5-6) (as reconstructed by Evans, 1997:94).  The term "God Most High", found in 
Genesis 14:18-20 and Psalm 57:2, was popular in the pagan world, a confession made 
also by the demoniac in Mark 5:7 (Evans, 1997:92). 
347  Hooker (2011a:165-180) argues that the title, "Son of God," links the 
various parts of Mark's drama together and expresses what Mark believes about Jesus. 
"Son of God" is found in the prologue (1:1) of some manuscripts, where hearers are 
let into the secret of Jesus' identity; when three of the disciples are told the truth about 
him (9:11); in the scene when the high priest, representative of the Jewish nation, 
dismisses Jesus' claim to be Messiah and Son of God (14:62); and in the title used by 
the Gentile centurion in 15:39 where the zenith of the Gospel is reached. 
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2.2 John the Baptist 
Mark interprets John the Baptist in prophetic terms; he is the one the 
prophets had written about, the messenger that will prepare the way, 
the voice of one crying out in the desert that the way of the Lord 
should be prepared and his paths made straight (1:2-5) (Wansbrough, 
1996:61; Böcher, 2013:3.2). 
The early Christian church used the Septuagint whenever they read 
the Hebrew Scriptures, at least the part of the church consisting of 
non-Jews. In the Septuagint, Malachi is the last book and here is a 
promise of Elijah who will appear to prepare the way for God's 
coming as judge. The Synoptic Gospels purposefully paint John the 
Baptist as Elijah. He lives in the wilderness, dresses in camel's hair 
and wears a leather girdle around his waist (2 Kings 1:8); his life ends 
with him being carried away by a chariot of fire (2 Kings 2:11-12), 
leading to speculation about why he was taken up, and what he saw 
and did in heaven (cp. Faierstein, 1981; Allison, 1984; Malchow, 
1984; Fitzmeyer, 1985 for discussion of these Jewish speculations). 
The impression is created that the entire Hebrew Bible leads to the 
appearance of John the Baptist.348 
His baptism of repentance for the forgiveness of sins (1:4) is unique 
as a once-for-all ritual that prepares the way for the Lord's coming 
(Klawans, 2000:139-143). It is not the same as the ritual washing 
prescribed for participation in the temple worship or the sectarian 
washing at Qumran as a condition to partake in communal meals 
(Meier, 1994, 2:19-99; DeSilva, 2004a:207; Vermes, 2010:221-222, 
235-236).  John's baptism may have taken on connotations of a ritual 
washing in order to prepare for the theophany, as happened in Exodus 
19:9-15. In the same way the community at Qumran partook in ritual 
purification with the view of entering into the company of the Holy 
One and his angels in communal worship. John's baptism was 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
348  "We can understand the Gospels correctly only 'via the detour of the Old 
Testament'" (Greidanus, 1988:306 with a reference to T.C. Frederikse's De 
Verhalende Prediking, 1959). 
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something of a transition between such precedents and the initiatory 
rite of baptism that would become the defining mark of the early 
Christian community (DeSilva, 2004a:207).349 
The Baptist's vision of God's advent is that it is imminent; 
interventionist, involving transcendental divine power; and violent, 
with divine violence of an avenging God who comes punitively 
against any opposition, whether Jewish or Roman (Crossan, 
2012:120).350 
As a prophet John predicts the coming of one stronger than he, one 
who will baptize with the Holy Spirit (1:7-8). The pouring out and 
activity of the Holy Spirit will be part of the consummation of the 
world, as described in Isaiah 11:1-2; Joel 2:28-32; and in some of the 
Dead Sea Scrolls. 
In 1:14, John is arrested, betrayed and handed over (paradidōmi), a 
word found again in the Gospel, usually with Jesus as the object.351 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
349  Cp. in this regard the relation between conscience and body in terms of the 
baptism in water, in Hebrews 10:19-22. 
350  In contrast to John's view, Crossan (2012:120) contends, Jesus' vision of 
divine advent is that it will be present rather than imminent; collaborative rather than 
interventionist; and nonviolent rather than violent. Vermes (2003a:299) argues that 
the belief that the Second Coming would occur during the lifetime of the 
contemporaries of Jesus was part of the expectation of the early Church and was 
founded on the teaching of Jesus announcing, not the parousia as the early church 
wrongly concluded, but the immediate advent of the kingdom of God.  Van Aarde 
(2001:113) asserts that Jesus did not agree with John the Baptist's view that God 
would, only at the end of time, intervene by way of catastrophes, in an apocalyptic 
way, in order to create the ideal conditions in which righteousness could be 
established. Van Aarde rather thinks that according to Jesus, God was already fully 
present here and now, and not only at the end of time. 
351  John had inaugurated his ministry at Bethabara in Perea, near the point 
where the Dead Sea reaches the Jordan. Perea, like Galilee, formed part of the 
princedom of Herod Antipas, and this particular part of Perea was close to the frontier 
with the kingdom of Nabatean Arabia, with which Antipas' political relations were 
seriously strained. So this was highly sensitive territory, excellent terrain for guerilla 
warfare and plotting. Antipas would not have approved of large gatherings of people 
listening to sermons stressing the coming of the kingdom of God to the detriment of 
political kingdoms, with their leaders criticized in public by the Baptist. John was 
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What happens to John foreshadows what will be the fate of Jesus and 
his followers, as part of the schema of conflict between God and Satan 
in the heavenly or unseen realm, and Jesus and his disciples on earth 
and Satan and his human and spiritual collaborators (Duling & Perrin, 
1994:301). And since John baptized Jesus, he must have accepted his 
message of apocalyptic eschatology, his vision of God's imminent and 
avenging intervention for the Great Clean-up of the world (Crossan, 
2012:123).352 Jesus acts differently from John; he does not act like an 
avenging presence and he does not look like God's wrath to come 
(Crossan, 2012:122). Jesus neither denigrates nor agrees with John 
(Crossan, 2012:123), except his remark in Luke 7:28 that the least in 
the kingdom of God is greater than John. 
Murphy (2012:231-232) shows a parallel between John's death and 
that of Jesus in the transfiguration (9:2-13), where Jesus ascends a 
mountain with his three closest disciples, Peter, James, and John, and 
Jesus is described in terms reminiscent of the Ancient of Days 
described in Daniel 7 and the angel of Daniel 10 (cp. Reynolds, 
2008:29-31). A private revelation is given to these disciples that 
discloses the unseen world, functioning as an important part of the 
apocalyptic worldview that characterizes this scene. On their way 
down, Jesus tells the disciples to remain silent about what they have 
seen. They ask him why the scribes are suggesting that Elijah would 
come first to restore all things, and Jesus confirms that John had come 
as Elijah and the religious authorities killed him, as the Son of man 
would also suffer and die at their hands (Dowd & Malbon, 
2006:289).353 The prediction of Elijah's coming and the resurrection of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
probably suspected of Nabatean sympathies and connections (Grant, 1977:129). When 
John criticized Antipas for divorcing his Nabatean princess in order to marry his half-
brother's divorcee, Antipas suspected John of sedition and for this reason he 
imprisoned him in his Perean fortress of Machaerus. 
352  "The teachings of Jesus are embedded in eschatology," is according to Van 
Aarde (2001:36) one of the assumptions characterizing the New Quest for the 
historical Jesus. 
353  Zimmermann (2003:2) emphasizes that “Son of man,” like the other 
designations of Jesus, should be interpreted as metaphors. “So bedeutet ‘Christus’ im 
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the Son of man puts the scene in an eschatological context (Perrin, 
1995:134).354 
2.3 Jesus's baptism 
In the baptism scene of Jesus, he alone hears a voice from heaven 
calling him the Son of God355 and sees the Spirit coming down and 
resting on him in the form of a dove.356 His identity as the Son of God 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Wortsinn ‘der Gesalbte’ …, das wirkmächtige ‘Sohn’-Prädikat kann als 
Familienmetaphor gelesen werden und ‘Kyrios’ war in der hellenistischen Antike die 
gewöhnliche Anrede an einen Haus- oder Eheherrn” (Zimmermann, 2003:2-3). 
354  Vermes (2003b:22) remarks that Gospel references to the parousia have to 
be viewed in the setting of a career terminating in seeming humiliation and ignominy 
as demonstrated by Jesus' death as criminal on the Roman cross. The resurrection 
argument is addressed to believers only, to initiates. "There is no suggestion in the 
New Testament that the risen Jesus was encountered by outsiders. To tell the truth, not 
even the apostles and disciples seem to have recognized the person who joined them 
on the road to Emmaus and who entered the room where they were hiding" (Vermes, 
2003b:22). In contrast, the majestic second coming was to be the vindication and 
triumph of Jesus. 
355  Rindge (2012:763) argues that the divine voice in Jesus' baptism alludes to 
the Akedah in Genesis 22:2, and uses the LXX translation to demonstrate the 
argument with four lexical parallels between the baptism and Jesus' death. He 
(2012:766) also emphasizes the similarities between Mark's transfiguration scene 
(Mark 9:2) and the Akedah. Mark uses the phrase υἱὸν ἀγαπητόν in 12:6 in the parable 
of the tenants and brings it also in relation to the Akedah (Rindge, 2012:767). He finds 
in these references proof that Mark's authorial audience experiences suffering and 
persecution, and Mark provides a theologia crucis as well as a vehicle for the 
persecuted community who follows in the way of the cross to articulate their 
mourning, grief, and lamentation to God (Rindge, 2012:772-773). "Faced with a 
hostile sociopolitical system that is likely a source of persecution, Mark's Gospel 
offers its authorial audience a form of speech that dares to challenge both the injustice 
of that system and the divine abandonment that accompanies it" (Rindge, 2012:774, 
with reference to Brueggemann's discussion of the lament psalms). Cp. Marcus' 
(1992b:83) statement that the members of the Markan community saw the images of 
Jesus robed in light, conversing with Moses and Elijah, and being proclaimed as the 
Son of God from heaven as a counter to other, unsettling images, of dark days of 
tribulation (13:19) with beatings in synagogues. 
356  Cp. Dixon's (2009:761-765) discussion of the simile of the dove and its 
origins. He concludes that the simile is the result of an amalgamation of biblical 
allusions and sources outside of Jewish literature, especially in Greek mythology. 
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would remain secret until after his death with even the disciples 
misunderstanding his real meaning.357 A.Y. Collins (2007:43) suggests 
that Jesus' identity is significant because of what it implies for the 
eschatological event of the coming of the king and reign of God. No 
one will understand what he is doing and why he would die, that as a 
result of his battle to establish God's kingdom he would be in conflict 
with Satan, Satan's demons and human collaborators in the form of 
Jewish religious authorities and Romans resisting the kingdom.358 
2.4 Conflict with Satan 
After his baptism,359 the Spirit "drives" Jesus into the wilderness, the 
abode of the demonical forces. 360  Because Jesus has been 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
357  Cp. Ahearne-Kroll's (2010:717-735) discussion of how the writer 
purposefully includes and excludes parts of Jesus' audience, as part of his complex 
rhetorical strategy to persuade and motivate the writer's audience to become true 
insiders by attaching themselves to Jesus and seeking after the kingdom of God 
manifest in him (Ahearne-Kroll, 2010:717). Mark's audience is culturally and 
historically determined because the author has constructed the story to be read by a 
contemporary who knows a certain amount about the author's culture (Ahearne-Kroll, 
2010:718). 
358  Van Aarde (2001:53) asks why Jesus would want to be baptized. His answer 
to the question is related to his proposal that Jesus was born of a Jewish girl and a 
Roman soldier, and that Jesus' unfortunate relationship with his family could provide 
a clue. He bases his theory about Jesus' illegitimate birth on the Greek philosopher 
Celsus' allegations about Jesus as described by Origen and a "slur" found in the 
Talmud (Van Aarde, 2001:60; 169). 
359  "The baptism of Jesus is, at its base, the descent of a heavenly power from 
the heavens to earth and the implantation of that power into an earthly figure" (Dixon, 
2009:766). 
360  Dowd & Malbon (2006:274) defines wilderness in terms of struggle and 
suffering, not a place where humans easily survive because the wild beasts usually eat 
them up. Important that Jesus is thrown into such a struggle and suffering not by 
human antagonists but by the Spirit of God. The ἔρηµον and πειραζόµενος of 
Abraham is echoed by the ἔρηµον and πειραζόµενος of Jesus. However, “wilderness” 
is not only judged negatively in Jewish tradition. Cp., e.g., Hosea 9:10, “I found Israel 
[as pleasing] / As grapes in the wilderness; / Your fathers seemed to Me / Like the 
first fig to ripen on a fig tree” (JPS TANAKH translation). Israel’s abode in the 
wilderness is described as the place where the clans of Israel found favor with YHWH 
(Jeremiah 31:2), where YHWH revealed YHWH self of old when Israel was marching 
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commissioned, the Spirit pushes him to get on with it. Satan tempts 
(πειραζόµενος) Jesus, a word occurring frequently in eschatological 
contexts, where the faithful is tested in various ways, including 
opposition by hostile powers both earthly and unseen. At the end, God 
sends angels to serve Jesus. How the writer knows what happens in 
the desert is not told. 
Jesus does not start with his ministry until after John's arrest when he 
starts proclaiming the euangelion of God consisting of the 
proclamation that the kairos is fulfilled so that the kingdom of God 
could come near, and that listeners should repent because they believe 
in the good news.361 Kairos refers to meaningful time, time with a 
special content and consequence, and kairos' fulfilment implies that 
history has a specific structure, and in the course of history the time 
has come for something important to happen (Louw & Nida, 
1988:648). The content of the euangelion is the kingdom of God; in an 
apocalyptic Gospel like Mark the meaning of "kingdom" must be 
eschatological (Meier, 1994:289-506 argues the case in detail; cp. also 
Willis, 1987). "Has come near" can refer to "has come near but has not 
yet arrived" and "has become present." In the Gospel the meaning is 
probably between the two possibilities; the kingdom has begun to 
break into history but it cannot fully arrive until the power of Satan is 
broken and the righteous rescued from an order that will always 
suppress them in its present state. To accept Jesus' proclamation 
implies that one must repent (µετανοεῖτε), which means that one must 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
homeward after escaping from Egypt. “Eternal love I conceived for you then; 
Therefore I continue My grace to you” (Jeremiah 31:3). In the wilderness, YHWH 
gave YHWH’s people YHWH’s laws and rules, by the pursuit of which a person shall 
live (Ezekiel 20:11). Because of YHWH’s people’s disobedience to these laws 
YHWH will bring them back into the wilderness of the people and enter into 
judgment with them face to face (Ezekiel 20:35). In the wilderness, God looked after 
God’s people, God cared for them in the thirsty land (Hosea 13:5), as the angels cared 
for Jesus (Mark 1:13). The wilderness also produced John the Baptist, the voice 
crying in the desert that the way for the Lord should be prepared and the Lord’s paths 
be made straight (John 1:2-4) (Tolmie, 1999:110). 
361  Mark 1:15: Πεπλήρωται ὁ καιρὸς καὶ ἤγγικεν ἡ βασιλεία τοῦ θεοῦ· 
µετανοεῖτε καὶ πιστεύετε ἐν τῷ εὐαγγελίῳ. 
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change one's way of thinking, or one's way of looking at the world. 
The Gospel wants its readers to look at their lives in the light on the 
imminent kingdom (Murphy, 2012:233). 
After calling his first four disciples, Jesus exorcises unclean spirits 
who recognize him as the Holy One of God who has come to destroy 
the evil (1:24).362 Mark is convinced that it is precisely in and through 
Jesus' nonviolent mission, voluntary suffering, and ignominious death 
that God defeats or undoes evil (Neville, 2008:360). The people in the 
synagogue exclaim the authority of Jesus' teaching. Demons belong to 
the unseen world in which humans have no insight but Jesus has. He 
then cures Peter's mother-in-law, performs many other cures and 
castes out many demons, but he would not permit the demons to speak 
because they knew him (1:34; cp. 3:11-12). Mark describes Jesus' 
identity as a secret that he protects. 
He then chooses his twelve disciples before his family try to restrain 
him for people are saying that he is out of his mind, or mentally 
unbalanced. The scribes are of the opinion that he is in cohorts with 
Satan and his demons, assuming the apocalyptic dualism of good and 
evil in a conflict that will determine the future of this world.363 With 
his exorcisms, Jesus binds the "strong man," plundering Satan's house, 
recalling how Melchizedek rescues people from Belial (11Q13). 
In the next exorcism, the unclean spirit accuses Jesus of tormenting 
demons, implying that Jesus will execute judgment over evil angels 
(5:7). The spirit's name is Legion, referring to the largest division of 
the Roman army consisting of around 6 000 soldiers, and is cast into 
pigs, unclean animals for Jews but a prized possession for the 
heathens. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
362  Mark 1:24: Τί ἡµῖν καὶ σοί, Ἰησοῦ Ναζαρηνέ; ἦλθες ἀπολέσαι ἡµᾶς; οἶδά 
σε τίς εἶ, ὁ ἅγιος τοῦ θεοῦ. 
363  Cp. Mark 3:22-27 with its "almost programmatic statement that in Jesus' 
exorcisms the rule of Satan is being ended as the kingdom of God is being 
established" (Horsley, 2001:139). 
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Next Jesus sends out his disciples to preach repentance, cure 
diseases and exorcise spirits with authority over these unclean spirits 
(6:7). They do not preach the kingdom because they do not understand 
it but their preaching of repentance prepares the way for the kingdom 
and their attack on demons demonstrates God's sovereignty.364 
Exorcisms occur only in the first half of the Gospel, causing the 
question to be asked, how does Jesus' struggle with Satan and the 
demons in the first half fit with the overall story and its dominant plot 
(Horsley, 2001:136)? The two sets of five miracle stories with their 
allusions to the actions of Moses and Elijah clearly signify that Jesus 
is engaged in the establishment of the kingdom of God, a reign that 
leaves no room for illness, uncleanness, death, or demonic possession. 
The exorcisms are manifestations of the kingdom of God, as are the 
healings and resurrections.365 
2.5 Parables 
Mark 4 contains several parables but the meaning of these exemplary 
narratives is limited to those who are initiated. Most assume that Jesus 
told parables to get his message across but 4:10-12 explains that he 
uses parables to hide his message, lest his hearers understand, repent, 
and be forgiven (Isaiah 6:9-10). Isaiah predicts that Israel will not 
accept his message, and Jesus expects a similar reaction. This passage 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
364  The demons serve the narrative function to demonstrate Jesus' absolute 
power over these transcendent beings, underlining his extraordinary authority and 
vindication by God (De Klerk & Schnell, 1987:88). 
365  For a discussion of the terms used by Mark in exorcism episodes (epitaman 
and ekballein instead of the terms used in Hellenistic exorcism stories) and its relation 
to the literature of the Qumran community, cp. Horsley (2001:137-138). The same 
term for overcoming the unclean spirits is also used in the description of the stilling of 
the storm (4:35-41), "Jesus subdued/subjected (epitaman) the windstorm." Mark 4:39: 
καὶ διεγερθεὶς ἐπετίµησεν τῷ ἀνέµῳ καὶ εἶπεν τῇ θαλάσσῃ· Σιώπα, πεφίµωσο. καὶ 
ἐκόπασεν ὁ ἄνεµος, καὶ ἐγένετο γαλήνη µεγάλη. The same term is used for two 
parallel ways in which Jesus exercises divine power over dangerous and destructive 
forces to bring about God's rule (Horsley, 2001:138). Some scholars are of the opinion 
that Jesus thought his death would force God's hand to introduce the final glorious 
crisis of history (cp. Grant, 1977:135 for discussion). 
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is supposed to serve Mark's so-called Messianic Secret.366 He is of the 
opinion that the disciples will only understand Jesus' message upon his 
death. Ultimately, all will understand (4:22). In this way, Mark 
forestalls premature declarations of Jesus' messiahship that will only 
be misunderstood until he faces the cross; Mark sees that Jesus' 
messiahship cannot be understood apart from his passion (DeSilva, 
2004a:201). The disciples lived among various models of messianic 
expectations in first century Judaism, of which one of the more 
important is of the messiah as a divinely anointed military ruler 
leading Israel to independent rule by defeating its enemies, and raising 
his followers to positions of influence and power (Lindars, 1983:127). 
2.6 Jesus, Elijah, and Elisha 
As John the Baptist represents Elijah, so Jesus is pictured in terms 
recalling Elijah and Elisha. He preaches repentance (Malachi 4:6), 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
366  W. Wrede first formulated the messianic secret theory in 1901, implying 
that Jesus' ministry was non-messianic and that Mark or his source created the 
messianic secret motif to cover up or smooth over this embarrassing fact for his 
church audience and that the earliest Christians believed in and elaborated on its 
significance (Matera, 1987:20-23; Moloney, 2002:5). It is supposed to be a literary 
convention by Mark attempting to explain why the church made messianic claims for 
a man who had not made any claims to messiahship himself. De Klerk & Schnell 
(1987:252-253) suggests that Mark explains the incomprehension of the disciples to 
explain how difficult it is to assimilate the notion of Jesus as the suffering Son of man 
and that his kingdom does not entail power, honour and status but servicehood (cp. 
Mark 10:24-30). It falls outside the scope of this study to discuss the theory and its 
related problems. For an introduction, cp. Kee (1987:187-208); DeSilva (2004a:201-
204) and Rosman (2004:171-187). Dixon (2009:776) discusses the Markan secret in 
terms of Mark's extensive use of the common Greek mythological topos of a god in 
human form that would have explained to his listeners what the real identity of Jesus 
is, representing a viewpoint that is not supported by this study. Cp. Iverson (2011:181-
210) who explores how the secrecy theme functions as an audience-elevating device 
that serves a missional purpose within the Gospel. Marcus (1995:455-456) refers to "a 
trancelike state" in which God's chosen people have fallen in which they are not only 
unwilling but also unable to hear the divine voice, leading to Jesus' use of parables. A 
valid study would also be to compare Mark 13's parallels in the other synoptic 
Gospels but this is not the intent of this study. Wenham's (1984) study consists of 
such a comparison. 
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multiplies food, and raises the dead (1 Kings 17:8-24; 2 Kings 4:18-
37, 42-44; cp. Mark 6:14). Jesus never identifies himself as the Son of 
God or Messiah in Mark but he accepts the appellation when others 
use it (8:29; 14:62), as he also accepts the role of prophet (6:4). 
2.7 Sea 
He stills a storm (4:35-41), displaying divine power (Psalm 89:9). The 
sea is a frequent image in apocalypses (Daniel 7:4; 4 Ezra 13; 
Revelation 13), springing from the combat myth (Collins, 2003:197; 
cp. discussion in Part 1, especially 2.5 in chapter 1). By dominating 
the sea, Jesus acts for God and opposes God’s ancient mythological 
enemy. Mark 6:45-52 echoes Psalm 77:19, originally a reference to 
the Red Sea miracle. The apostles do not understand because they 
have not understood the preceding miracle of the multiplication of 
food, pointing to Jesus' identity as God's eschatological agent and 
carrying overtones of Moses' work in the desert, as well as of Elijah 
and Elisha.367  Like the God of order in the combat myth, Jesus 
controls the sea.368 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
367  Mark's plot presents Jesus as a Moses- and Elijah-like prophet engaged in 
the renewal of Israel through a sustained program of proclaiming the kingdom of God 
and manifesting God's renewing power for the people in healings and exorcisms 
(Horsley, 2001:xiii). 
368  Strauss in his 1853 book, Das Leben Jesu Kritisch Bearbeitet, defines 
“myth” as a narrative relating directly or indirectly to Jesus, which may be considered 
not as the expression of a fact, but the product of an idea of his earliest followers. 
Strauss identifies three basic kinds of myths: historical mythi are narratives of real 
events coloured by the lights of antiquity, which confounded the divine and the 
human; philosophical mythi, where a historical narrative contains a precept, or an idea 
of the time; and poetical mythi, where historical and philosophical mythi are blended 
together and embellished by the creations of the imagination (Kennedy, 2006:154). 
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2.8 Son of man369 
The title "Son of man" occurs 44 times in Mark and Bultmann 
(1972:38) already suggested that the sayings could be arranged into 
three groups. Bultmann (1931, 1948) and probably Jackson & Lake 
before his time (in 1920) divided these pronouncements into three 
categories: those that refer to Jesus' earthly activity (2:10, 28); those 
that refer to his passion (8:31; 9:9, 12, 31; 10:33, 45; 14:21a, 21b, 41); 
and those that refer to his second coming (8:38; 13:26; 14:62). The 
earthly group applies the title to Jesus when he claims to forgive sins 
(2:10) and exercises authority over the Sabbath (2:28). The group of 
suffering Son of man references refers to Jesus' suffering, death, and 
resurrection; and the eschatological group refers to the end of time to 
judge (8:38; 13:26; 14:62). In 8:38, Jesus warns that those who are 
ashamed of him and his words will find that the Son of man is 
ashamed of them when he comes in the glory of his Father with the 
holy angels, alluding to Daniel 7:13-14 and with Jesus assuming the 
identity of the one who judges people at the end of time according to 
whether they were scandalized by his arrest, trial, suffering, and death 
and afraid to undergo suffering and death as the price of following 
him.370 In 14:61, the high priest asks Jesus whether he is the Messiah, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
369  Cp. A.Y. Collins (1987:391-407) for a comprehensive introduction to the 
issue of the "Son of man." Van Eck (2011:65) thinks that this categorization cannot be 
applied to the Gospel when it is read as a narrative. Mark uses the Son of man-sayings 
in a non-titular way to describe Jesus' activity of replacing the temple with a new 
inclusive household. Reynolds (2008:68-69) argues that the Son of man in Mark 
shares a number of characteristics with the Jewish apocalyptic interpretation of the 
Danielic Son of man: the Markan Son of man is described and acts similarly to God in 
his ability to forgive sins (2:7), his coming with the clouds (13:26; 14:62), and his 
lordship over the Sabbath (2:28); the Son of man is the Messiah (8:27-38; 14:61-62); 
the Son of man is not explicitly described as a judge but 13:26-27 might suggest this 
judgment role; the Son of man gives his life as a ransom for many (10:45), hinting at 
his role in salvation; he gathers his elect, the righteous; he will be recognized for who 
he is through being seen; he is a heavenly figure as suggested by his earthly authority; 
and he possibly has a preexistence as suggested by his coming from heaven (10:45). 
370  Horsley (2001:127-128) does not agree that Mark's utilization of the 
concept of the Son of man is derived from Daniel 7 and he argues that in Mark the 
Son of man has nothing to do with judgment or the gathering of the elect as is the case 
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the Son of the Blessed One, and Jesus answers affirmatively that 
people will see the Son of man seated at the right hand of the Power 
and coming with the clouds of heaven (14:62). The quotation is from 
Daniel 7 and Psalm 110. As in Daniel 7, the Son of man comes with 
the clouds of heaven, and as in Psalm 110, the Son of man sits at the 
right hand of God. The images of the Son of man condemned to death 
and the Son of man coming with the clouds of heaven explain one 
another. The roles assigned to the Son of man in Daniel 7:13-14 are 
royal - he will have dominion, glory, and kingship (Witherington, 
2001:51).371 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
in Daniel 7. Horsley evidently does not take Mark 13:26-27 into account. Horsley 
thinks that Mark uses the term “son of man” in three ways: In the first place the term 
is used to indicate humankind or people generally "in their authority 'to forgive sins' 
and 'over the Sabbath'" (2:10, 27-28). Van Eck (2011:86) uses a narrative analysis of 
the Gospel and writes that the question is not whether the evangelist made use of 
Daniel 7 in 13:26-27 but the way in which 13:26-27 fits into the narrative structure of 
Mark. Horsley (2001:127-128) thinks that in those passages Jesus may also be using 
the term in reference to himself as representative of "humankind." I do not think that 
Horsley is correct in his opinion that the passages refer to humankind in general; it is 
evident that Jesus applies the term to himself in v. 10, and in v. 28 he distinguished 
"Son of man" from "man" in v. 27, indicating that he refers again to himself by the 
first term. A second use of the term in Mark, according to Horsley, is as a mode of 
self-reference (8:31; 9:31; 10:33-34, the three announcements of Jesus' suffering and 
death). A third use is of the son of man appearing as more of an accuser than a judge 
(8:38), although the context is clearly one of divine judgment with angels in 
attendance. Compared with the figure in Daniel 7:13, the one like a son of man in 
Mark is "less a symbolic representative of the people and more of an eschatological 
judge or deliverer," as in 1 Enoch 62 (Horsley, 2001:128). Cp. also the discussion in 
Vermes (1973:183; 2000:42-45) where he argues for interpreting "son of man" as 
"one/someone" in the sense of "yours truly," used in the place of "I." Chilton 
(1992:204) opines that Vermes' viewpoint has rightly been attacked and that "son of 
man" in Aramaic is generic in the sense that, insofar as it is self-referential, the 
speaker is included in the class (of a class) of human beings, but the class normally 
refers to mortal humanity (or a group of people), not to one human being alone. 
Lietzmann was the first to consider the son of man-sayings as simply referring to 
"humankind," although he later withdrew his opinion (cp. Van Aarde, 2001:61).  
371  The question of who the son of man is, is obfuscated by the issue of the 
authenticity of the sayings, a matter that will not be discussed in this study. Chilton 
(1992:208-209) uses the distinctions between performances, transformations, and 
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The apocalyptic Son of man appears in 13:26, when he will come 
back in clouds with great power and glory following disturbances of 
the sun, moon and stars.372 He will send out his angels to gather the 
elect from the ends of the earth to the ends of the heaven (13:26-27), a 
reference to Daniel 7. The eschatological scenario represents the 
parousia with the final separation implied in the dualistic view of 
humankind divided between those who accept Jesus and his ministry 
and those who reject him (Heil, 1992:13).373 The parousia will come 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
construals as heuristic, in respect of the readers' cognition. A performance is not 
something actually said; it is a distinctive, autonomous conveyance of meaning within 
the language of early Judaism. A transformation is not a tradent's attempt to alter a 
performance, any more than a construal is a deliberate effort at nuances; they are 
simply the names used to describe greater or lesser degrees of congruence in the 
promulgation of performance which is known as tradition. Chilton's (1992:218) 
conclusion is that the literarily historical Jesus sayings as the son of man feature as a 
generic and / or angelic reference. The angelic reference is predicated upon the 
understanding of a close analogy between people and angels, which is well 
established within the Hebrew Scriptures, and is still discernible in the Gospels. 
Subsequently, both types of references were transformed within the literary construals 
of the Synoptic Gospels, so that "son of man" refers to Jesus as the disciples' 
authority, their paradigm of suffering, and eschatological judge. Cp. Vermes 
(1983:89-99) for a discussion of the state of debate about the “son of man” in the first 
forty years after the Dead Sea Scrolls were discovered. 
372  A striking resemblance comes from a contemporary source, Pseudo-Philo's 
Book of Biblical Antiquities: "I will command the years and charge the times, and they 
shall be shortened, and the stars shall be hastened, and the light of the sun make speed 
to set, neither shall the light of the moon endure" (Liber Antiquitatum Biblicarum 
19:13) (Vermes, 2003a:298). 
373  Traditionally, Mark 8:38; 13:26; and 14:26 is interpreted as referring to the 
parousia. Reynolds (2008:66) thinks that the Danielic Son of man stands in the 
background of these Markan Son of man sayings. Neville (2008:372) contests John 
Carroll's acceptance that Mark 13 refers to the parousia; texts that refer to the future 
coming of the Son of man do not self-evidently refer to a return to the realm of history 
and nature, but may instead refer to a coming of God. Even if such texts are construed 
as referring to a so-called second coming to earth, Mark's depiction of Jesus’ past 
mission must be so dramatically different from his second coming that the way of 
Jesus is not God's way of working in the world. Neville does not, to my opinion, 
consider the evidence contained in 13:26-27 in making this conclusion. His 
motivation is that Mark's eschatology, traditionally interpreted, allows for a violent 
judgment, in contrast to the relatively clear, if counterintuitive description of how 
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soon: this generation will not pass away until all these things have 
taken place (13:30), although Jesus emphasizes that neither the angels 
in heaven nor the Son of man know when that hour will be 
(Brandenburger, 1980:52).374 
The Son of man theology contains the concept of Jesus' humility 
during his ministry, coming to serve others, and his self-sacrifice, 
coming to present himself as a ransom for others (Witherington, 
2001:52). 
2.9 Jesus, his enemies, and the destruction of the temple 
Jesus' last journey is to Jerusalem, to confront its authorities (11:1-
16:8). His entrance is triumphantly and the crowds take his arrival as 
the signal of the advent of David's kingdom (11:10). The next day sees 
Jesus entering the Temple and attacking the system of trade necessary 
to sponsor the sacrifices at the Temple. Jesus' justification for his 
actions comes from Jeremiah 7:11, 26, that those in charge of the 
Temple have turned it into a den of thieves (11:19; cp. also Zechariah 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
God's reign is exercised in the mission of Jesus who, although authoritative, was not 
autocratic and although potent to effect transformation, was voluntarily vulnerable in 
the face of coercive violence. Neville's argument with eschatology flows from his 
interpretation of the Gospel, with Mark's eschatology evidently not suiting his 
viewpoint. 
374  Cp. Vermes' (2003b:22) argument that the parousia speculation is 
incompatible with Jesus' essential religious outlook although he admits that it 
originated in his own eschatological and apocalyptic teaching rather than in later 
Christian apologetics. The consensus among scholars that the delay of the parousia 
was the most important motif in the development of early Christian theology has been 
widely abandoned (Frey, 2011:5). The apocalyptic nature of the parousia expectation 
is strongly supported by the eschatology of the Dead Sea Scrolls where the 
consecutive postponements of the Day of the Lord are also attended by exhortations to 
patience and perseverance. An example from the Habakkuk Commentary (1QpHab 
vii.1-14) will suffice: "The final age shall be prolonged and shall exceed all that the 
Prophets have said; for the mysteries of God are astounding. If it tarries, wait for it, 
for it shall surely come and shall not be late [Habakkuk 2:3]. Interpreted, this 
concerns the men of truth who keep the Law, whose hands shall not slacken in the 
service of truth when the final age is prolonged. For all the ages of God reach their 
appointed end as he determines for them in the mysteries of His wisdom." 
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14:21).375 The scene is framed by Jesus cursing a fig tree (11:13-14, 
20-21), and obviously symbolizing his condemnation of Israel as 
signified by the temple authorities, and the resultant destruction of the 
temple that would follow from their actions.376 He indicts the temple's 
administrators for not fulfilling God's purpose with the Temple (Isaiah 
56:7); the Court of Gentiles is so empty and irrelevant to their concern 
that it serves as a convenient place for the moneychangers and vendors 
to offer animals for sale as sacrifices (DeSilva, 2004a:216).377 The 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
375  Van Aarde & Joubert (2009:429) reminds that the Temple in Jerusalem was 
- to a significant extent - an economic institution. 
376  The Jewish ruling classes in the Gospel are represented by three groups, 
according to Myers (1988:423): the Herodian nobility; the scribes; and the Jerusalem 
clerical aristocracy, consisting of the chief priests, elders and Sadducees. The Gospel 
pictures these groups as unequivocally opposed to Jesus. The Herodians represent the 
old nobility of the half-Jewish house of Herod, whose political power had largely 
dissipated under direct Roman administration of the colony, although Herodian wealth 
and privilege had not disappeared. The royal aristocracy was more concentrated in 
Galilee, south of Capernaum in the Hellenistic city of Tiberius on the Sea of Galilee. 
The Gospel repudiates the entire traditional Jerusalem power structure, argues Myers 
(1988:425). Jesus is taking on the politics of domination itself. Wink (1984:104-105) 
argues that the spiritual powers should not be interpreted as separate heavenly or 
ethereal entities but as "the inner aspect of material or tangible manifestations of 
power." The powers should not be reserved for the special category of spiritual 
powers but seen under the dual aspect of their physical or institutional concretion on 
the one hand, and their inner essence or spirituality on the other. Popular speech refers 
to these powers as "the powers that be." "In all these cases, the simultaneity of 
heavenly and earthly events witnesses to the perception, mythically couched, that 
there is more to events than what appears. The physical actors and institutions are 
only the outer manifestation of a whole field of powers contending for influence" 
(Wink, 1984:107). The battle is against the spirituality of institutions, against the 
ideologies and legitimations that prop them up, against the greed and covetousness 
that give them life, and against the idolatry of individual egocentricities (Wink, 
1984:140). 
377  John 2:13-17 places this incident at the beginning of Jesus' ministry, and 
describes how he makes a whip out of cords, and drives all from the Temple area, 
scattering the coins of the moneychangers and overturning their tables. Ehrman 
(2009:14, 26, 132) emphasizes that Mark places the event at the end of Jesus' career 
and John at the beginning. Jesus' motif was not anger but zeal and his motivation was 
the suffering of the poor from the racketeering in the name of religion (Schwarz, 
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priests, scribes, and elders want to know by what authority he acts, 
and Jesus associates himself with John the Baptist. Jesus knows that 
the leaders are reluctant to criticize John because the people view him 
as a true prophet (11:27-33).378 
This is followed by more clashes between Jesus and the leaders with 
Jesus prophesying that they would be ousted, demonstrated by his 
parable about the wicked tenants of a vineyard (12:1-12, alluding to 
Israel as God's vineyard according to Isaiah 5). Pharisees and 
Herodians tempt him with the question whether one should pay taxes 
to the Roman oppressor, and Jesus exposes their hypocrisy for they 
carry Roman coins bearing the emperor's likeness: "Give to the 
emperor what is his due and to God what is his due." The implication 
is that the leaders fail to do that; they accept Roman sovereignty and 
deny God's sovereignty. 
Jesus takes the initiative by asking the Sadducees a question about 
the resurrection (12:18-27); they do not believe in the resurrection 
because it is not stated explicitly in the Torah. Jesus defends the 
eschatological view of the resurrection against the Jerusalem leaders. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
2012:76). Vermes (2005:29) calls this incident the cause of the real conflict between 
Jesus and the authorities. 
378  Sanders (1993) argues that the study of the historical Jesus should start with 
Jesus' behavior when he removes the moneychangers and vendors from the Temple 
terrain. Jesus' motif can only be understood in terms of his attitude towards the 
Temple. He sees himself as the one who has come to replace the Temple. His action is 
a symbolic pronouncement that he has come to destroy the Temple and to replace it 
with his body. For this reason, the statement that no stone would be left upon another 
can be found in all the Synoptic Gospels (Mark 13:2; Matthew 24:2; Luke 21:5-6). 
Wansbrough (1996:64) warns that not all scholars agree what the meaning of Jesus' 
action in the Temple is. Some see it as a mere cleansing of offensive practices, money 
changing and the sale of sacrificial victims although there is not good evidence that 
these activities were real abuses. Jesus' action in the Temple was (part of) the cause of 
the violent reaction of the Jerusalem authorities against Jesus and their determination 
to kill him. "The Temple and its rites were the glory of Jerusalem" (Wansbrough, 
1996:64) as well as of Second-Temple Judaism. 
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The most important commandments in the Torah (12:28-34) and 
whether the Messiah is David's son (12:35-37) are discussed next.379 
This is the foundation for the prediction of the Temple's destruction, 
with Jesus attacking the scribes' usage of their status for prideful 
purposes (12:38-40); they devour widows' "houses" or provisioning. 
The next scene sees a widow deposits a tiny amount into the temple 
treasury. Her contribution amounts to her whole bios, all she has, in 
contrast to the rich giving out of their abundance.380 This leads directly 
to Jesus' prediction of the destruction of the Temple. If this passage is 
seen in this context, the narrative of the widow's contribution to the 
temple treasury makes a point different from what is normally heard 
when the widow is used to demonstrate the virtue of generosity and 
self-sacrifice, as something that should be imitated by disciples of 
Jesus. 381  Mark's point is rather that the temple leaders abuse 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
379  Dewey (1980; cp. Dowd, 2000:12) shows how the controversy stories in 
Mark 2:1-3:6 manifest linear development as well as chiastic structure, and how it 
brings human agency into focus. In the series of controversy stories in Mark 12, the 
same features are noted, and Jesus' death is foreshadowed once in the center and again 
at the end. Cp. Greidanus' (1988:292-293) discussion of chiasm in Mark. "The 'Son of 
Man' represented a transcendent, apocalyptic messianic figure in contrast to the 
traditional Davidic, earthly and political messiah" (Heil, 1992:17). 
380  Mark 12:41-44 is often used in sermons to motivate church members to 
contribute generously to church finances: Ἀµὴν λέγω ὑµῖν ὅτι ἡ χήρα αὕτη ἡ πτωχὴ 
πλεῖον πάντων ⸀ἔβαλεν τῶν βαλλόντων εἰς τὸ γαζοφυλάκιον· 44 πάντες γὰρ ἐκ τοῦ 
περισσεύοντος αὐτοῖς ἔβαλον, αὕτη δὲ ἐκ τῆς ὑστερήσεως αὐτῆς πάντα ὅσα εἶχεν 
ἔβαλεν, ὅλον τὸν βίον αὐτῆς. The text does not render assistance to fund raisers but it 
is rather a demonstration of the critique of Jesus on temple authorities and their 
unfaithfulness to God's purposes by insisting on being greeted respectfully in the 
market places, taking the front seats in the synagogues and the places of honor at 
banquets, and devouring the property of widows while offering long prayers for show 
(12:38-40): Βλέπετε ἀπὸ τῶν γραµµατέων τῶν θελόντων ἐν στολαῖς περιπατεῖν καὶ 
ἀσπασµοὺς ἐν ταῖς ἀγοραῖς 39 καὶ πρωτοκαθεδρίας ἐν ταῖς συναγωγαῖς καὶ 
πρωτοκλισίας ἐν τοῖς δείπνοις, 40 οἱ κατεσθίοντες τὰς οἰκίας τῶν χηρῶν καὶ προφάσει 
µακρὰ προσευχόµενοι· οὗτοι λήµψονται περισσότερον κρίµα. The reference to 
"widows" in the passage preceding the story of the widow's mite determines that the 
succeeding story should be read in its light. 
381  Cp. Dowd & Malbon's (2006:290) remark that the story of the widow's 
contribution hinges on the force of the final phrase, πάντα ὅσα εἶχεν ἔβαλεν, ὅλον τὸν 
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contributions, even from those who cannot afford it, demonstrating 
their unconcern for the values represented by the God of the temple 
(Murphy, 2012:240). They devour widows' subsistence, the rich 
exploit the poor, leading to the God of the prophets in the Hebrew 
Bible visiting God’s people and temple with due punishment. 
Jesus' discourse on the end of Jerusalem and the end of the world is 
introduced by the example of the widow who gives her whole life 
(12:44), but it is also framed by the account of another woman whose 
action in anointing Jesus' body will be remembered wherever the good 
news is preached (14:9) (Malbon, 2000:215-217).382 The "framing" of 
the eschatological discourse by the two women, the one who gives her 
life and the other sharing in the death of Jesus, highlights the fact that 
13:1-37 is aimed at the disciples, according to Moloney (2002:273).383 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
βίον αὐτῆς, and that it refers to what the "Markan Jesus sees what lies before him: 
giving his whole life. Do the disciples see? Does the audience see? The Markan 
implied author hopes that the implied audience sees more than the disciples do as he 
moves on with his story." I do not think that it is feasible to hope that any audience 
would make the link between the widow's gift to the Temple and Jesus' offering of his 
life. Humphrey (2003:218) observes that the eschatological discourse is framed by 
two episodes concerning women. In the first a widow puts in her whole life, and in the 
succeeding episode a woman anoints Jesus' feet with expensive oil before his burial. 
The message of both episodes is clear: giving one's life is more than temple donations, 
as the Temple itself will be destroyed. In the same sense, Jesus and his followers will 
have to suffer and give their lives before Jesus will come to gather his elect into his 
kingdom. 
382  Mark 14:9: ἀµὴν ⸀δὲ λέγω ὑµῖν, ὅπου ⸀ἐὰν κηρυχθῇ τὸ ⸀εὐαγγέλιον εἰς ὅλον 
τὸν κόσµον, καὶ ὃ ἐποίησεν αὕτη λαληθήσεται εἰς µνηµόσυνον αὐτῆς. Malbon (2000, 
2009) has distinguished herself as a leading authority on characters and 
characterization in Mark. 
383  Moloney (2002) published the first full-length exegetical commentary on 
Mark from an explicitly narrative framework. He resolves the tension in the narrative 
by the application of two principles: he takes for granted that Mark the storyteller 
attempted to write an account of the ministry, death, and resurrection of Jesus that 
coherently communicated what he wanted to say to the original readers. Secondly, he 
attempts to fit everything together into a consistent pattern for his own readers 
(Skinner, 2011:13). Moloney demonstrates how the Gospel possesses unity, structure, 
and coherence that instruct an original first-century audience and a twenty-first 
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The framing also introduces hope in the face of increasing opposition 
to Jesus (11:27-28; 12:12-13), and the disciples' inability to 
understand Jesus' invitation to carry the cross and follow him through 
suffering and death to resurrection (8:22-10:52). 
Criticism of the temple leadership was common in the Dead Sea 
Scrolls, the Animal Apocalypse, Tobias 14, the Psalms of Solomon, 
and the Testament of Moses, all texts with eschatological and 
apocalyptic contents. Jesus' criticism is also in the context of 
eschatological expectations, as demonstrated in Mark 13. Jesus 
crosses the Kidron Valley to the Mount of Olives with his disciples, 
where Jesus delivers a discourse about eschatological expectations 
concerning the Temple (13:9-13) (Beasley-Murray, 1993). 384  The 
Mount of Olives is higher than the Temple Mountain and offers a 
good view of the Temple precincts, and the city (Schweizer, 
1970:267; Malbon 1986:162).385 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
century audience. Cp. also Schröter's (2001:35) remark that the Gospel must be seen 
"as a coherent literary work with a narrative structure." 
384  "Discourse" is used in the sense defined by Lategan (2009:72), as the result 
of what is generated by sentences (or colon) in its combination with other sentences, 
forming larger units and eventually constituting a more comprehensive text with a 
specific thrust towards meaning as expressed in the text. 
385  Malbon (1986:84) reminds readers that the theological significance of the 
mountain underlies many narratives of the Jewish Scriptures, which in turn underlie 
Mark's Gospel. "The biblical image of the mountain, and Mark's appropriation of it, is 
composite." The final mountain on which Jesus is located is the Mount of Olives 
(11:1; 13:3; 14:26), and three aspects of biblical imagery of "mountain" are engaged, 
according to Malbon (1986:86): "mountain" as a place of divinely authoritative 
teaching; as a place of encounter between God and God’s spokespersons, the 
prophets; and as place of the initiation of the catastrophes of the Day of YHWH, the 
end time. At the end of time, the temple mountain will be higher than the Mount of 
Olives and all other mountains, according to Isaiah 2:2 and Micah 4:1. These 
prophecies highlight Jesus' prediction that the Temple would be destroyed completely, 
thus reversing physical reality as well as prophetic expectations (Malbon, 1986:162). 
Another association with "mountain" comes from 11:23, where Jesus speaks about the 
faith to command "this mountain" to be thrown into the sea: ἀµὴν λέγω ὑµῖν ὅτι ὃς ἂν 
εἴπῃ τῷ ὄρει τούτῳ· Ἄρθητι καὶ βλήθητι εἰς τὴν θάλασσαν, καὶ µὴ διακριθῇ ἐν τῇ 
καρδίᾳ αὐτοῦ ἀλλὰ ⸀πιστεύῃ ὅτι ⸂ὃ λαλεῖ γίνεται, ἔσται αὐτῷ⸃. "The throwing of a 
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The eschaton is near and the disciples should use the time available 
to preach the good news, despite persecution by Jewish and gentile 
authorities (13:9-13). Those who obey and endure to the end will be 
saved when the Son of man comes back. What is important to 
remember is to remain ready for the coming of the Son of man, to 
keep awake (13:37). 
2.10 Jesus' death and resurrection 
Now Jesus celebrates Passover with his disciples, and during the 
course of the meal he tells them that he will not drink wine again until 
that day when he drinks it new in the kingdom of God (14:25). This is 
not a spiritualized kingdom Jesus is talking about but one in which he 
will drink wine, after his death and resurrection. When he is delivered 
into the hands of the high priest Jesus admits that he is the messiah 
and refers to the coming of the Son of man at the eschaton (14:62) (cp. 
Dowd & Malbon, 2006:295). In this way, the good news is brought 
into view by framing it eschatologically. 
Jesus' death is described in terms that remind of the apocalypses, 
with darkness covering the land and the curtain before the Holy of 
holies torn in two.386 Given Jesus' prediction of the destruction of the 
Temple, the tearing of the curtain may symbolize that destruction and 
connect it to the temple authorities' rejection of Jesus and his 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
mountain into the sea is as useless and destructive an act as causing the death of a fig 
tree, and is best seen as merely a proverbial type saying for the impossible" (France, 
2002:448). The reference is to a specific mountain, as the fig tree is a particular tree. 
The Mount of Olives is the mountain the closest to Jesus, and the Dead Sea is almost 
within view from the eastern side of the Mount of Olives (Pesch, 1978:208). Or 
perhaps "this mountain" refers to the Temple mount, and the "mountain cast into the 
sea" refers to the judgment upon the Temple (Gray, 2008:49-50). 
386  "The curtain ripping in half shows that with the death of Jesus, God is made 
available to his people directly and not through the Jewish priests' sacrifice in the 
Temple" (Ehrman, 2009:60), according to Mark's account. In Luke's account, 
darkness comes over the land and the curtain is ripped while Jesus is still alive, 
marking the judgment of God against the Jewish Temple. The ripped curtain appears 
to indicate that God is rejecting the Jewish system of worship, symbolized by the 
Temple (Ehrman, 2009:61). 
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realization of God's kingdom, along with the idea that access to God is 
no longer through the temple cult and its sacrifices but through Jesus' 
death.387 "... the destruction of the veil is the proleptic destruction of 
the temple, the cancellation of the cult that had been prophetically 
enacted by the Markan Jesus in 11:15-16 and explicitly predicted by 
him in 13:2 ... The positive aspect of the tearing of the curtain is the 
release of the divine presence into the world" (Dowd, 2000:162). His 
resurrection is also pictured as an apocalyptic event, as a vindication 
of Jesus and a foretaste of the eschaton (16:6). 
2.11 Mark's δεῖ 
Mark's frequent usage of δεῖ conveys the idea that God decrees what 
transpires in the Gospel.388 Several times δεῖ is used in key events, and 
it changes the perspective so that it can be called end-time events 
foreordained by God. For example, 8:31 declares that Jesus must 
suffer, die, and rise from the dead;389 13:10 declares that the good 
news must be preached to all the nations; 13:14-16 declares that no 
one should delay fleeing from Jerusalem when they notice certain 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
387  Dowd & Malbon (2006:296) mentions that the only other usage of 
σχιζοµένους occurs in Mark 1:10, referring to the splitting of heaven at Jesus' 
baptism: εὐθὺς ἀναβαίνων ⸀ἐκ τοῦ ὕδατος εἶδεν σχιζοµένους τοὺς οὐρανοὺς καὶ τὸ 
πνεῦµα ⸀ὡς περιστερὰν καταβαῖνον ⸀εἰς αὐτόν· 
388  Borg & Crossan (2009:9) investigates Virgil's Aeneid and comes to the 
conclusion that Virgil affirms that Rome's destiny began in heaven when the supreme 
God Jupiter told his goddess daughter Venus, "For these I set no bounds in space or 
time, but have given empire (imperium) without end ... to the Romans, lords of the 
world and the nation of the toga. Thus it is decreed (sic placitum)" (1.278-283). Mark 
uses δεῖ in the same sense. 
389  Ahearne-Kroll (2010:726-727) asks why it is necessary that the Son of man 
suffers many things, and mentions that Mark leaves unexplained why Jesus must 
suffer. Is this a divine mandate, a choice that Jesus must make under external 
compulsion, something he (or Mark?) interprets from the Hebrew Scriptures that he 
must accomplish, the logical consequence of his ministry, or something else? All of 
these possibilities are raised by δεῖ, but Mark does not clearly point to any one as the 
reason, leaving his audience at a loss. 8:31 is in response to Peter's correct but 
misapprehended identification of Jesus as the Messiah (Horsley, 2001:15). 
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signs coming true; and 14:31 explains that Peter thinks he also must 
die. 
3. SYNTHESIS: MARK AS AN APOCALYPTIC 
GOSPEL 
After discussing several elements in the Gospel of Mark, A.Y. Collins 
concludes that the evangelist utilizes an apocalyptic worldview 
consisting of a dualism demonstrated in Jesus' battle against enemies 
in the visible world representing the real enemies existing and 
functioning in the unseen world. He confronts and battles Satan and 
his demons, the unclean spirits, because he has insight in this unseen 
world. And only the inhabitants of the unseen world, the angels, 
demons, and God, really know and understand who Jesus is and why 
he battles with the unseen forces. Not even his disciples have this 
insight until after his death and resurrection. 
Jesus' expectation of eschatological events corresponds with those 
pictured in apocalypses, with its use of typical signs of Hebrew and 
Ancient Near Eastern theophanies like wars, earthquakes, famine; 
suffering and persecution of the initiated; disturbance of heavenly 
bodies; a general resurrection; and a separation between the elect and 
the wicked ending in a final judgment and post-mortem rewards and 
punishments to satisfy the demands of the theodicy.390 In these terms, 
Jesus introduces the last days culminating in the coming back of the 
Son of man on the clouds of heaven, in terms reminding of Daniel 7. 
These eschatological events have been set in motion with his coming 
to the earth. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
390  Cp. Brandenburger (1981:167-176) sketching the problem of theodicy and 
the solution provided in his opinion by 4 Ezra, "Der Verfasser hat den Verlust des 
Vertrauens in die Macht weltordnenden Gotteswaltens und die tiefe Skepsis 
gegenüber dem überkommenen Lösungsversuch dieser Krise durch die apokalyptische 
Äonenlehre als eine Herausforderung der Theologie verstanden. Er versucht darum in 
seinem Werk durchgehend ... auch eine theologisch begründete Überwindung der 
Krise." 
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By way of summary, Mark is a Gospel utilizing an apocalyptic 
worldview for several reasons. The Gospel starts with the 
announcement of good news (εὐαγγελίου Ἰησοῦ χριστοῦ), a politically 
loaded term used in relation to Jesus' coming, ministry, trial, suffering, 
death, and resurrection, in terms of promises made in the Hebrew 
Bible, indicating that all is going to happen according to God's 
preordained and determined plan. History is predetermined by God's 
plan, explained and visible in the apocalyptic programme, and 
interpreted in reference to the prophets in the Hebrew Bible. And what 
happens on earth is being decided by what happens in the unseen 
world. According to the evangelist, Jesus announces the imminence of 
the kingdom, that is, the establishment of God's sovereignty, and the 
kingdom is already arriving but not yet established. Jesus battles with 
Satan and his demons, as well as earthly forces opposing the kingdom, 
consisting of the temple establishment and Roman oppressors, in order 
to establish the kingdom of God. In the same sense, Jesus controls the 
sea, with the sea associated apocalyptically with chaos threatening the 
existing order. Jesus' transfiguration before three of his disciples gives 
his disciples a clue to his heavenly identity, reinforced by Jesus having 
them promise to make knowledge about what transpired during his 
conversation with Moses and Elijah known only after his death. This 
is part of the Messianic secret, that no one knows who Jesus really is 
and what he has come to do until after his death. Jesus’ parables are 
also concealing Jesus' message of the kingdom to outsiders. However, 
he also declares that all will eventually know and understand the 
secret knowledge of the kingdom; what is hidden will be revealed. 
Jesus is depicted as the Messiah in terms of his suffering, and his 
suffering is connected to the eschaton. Jesus is resurrected from the 
dead, a further sign of the coming of the apocalyptic kingdom, and 
Jesus defends the idea of a general resurrection against the Sadducees 
who base their belief only on the Torah. Lastly, the promise is made 
that the Son of man will come at the end to judge over all people, 
separating the righteous from the wicked, and the elect from the 
rejected. The discourse relating to the time of the end is found in Mark 
13. The signs signalling the end are described in apocalyptic terms: 
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the temple will be destroyed; wars and rumours of wars will multiply; 
earthquakes and famines will be experienced worldwide; false 
prophets and false messiahs will lead many believers astray; heavenly 
bodies will be disturbed; and then the Son of man will come to sit in 
judgement of all people. 
John the Baptist’s coming is pictured as the fulfilment of the 
prediction found in the prophets. He is the one preparing the way for 
the Lord in his judgment of the earth, and looking like the prophet 
Elijah, according to Malachi's expectation that Elijah will come before 
the day of God's judgment. The drama concludes with John the Baptist 
being handed over and dying, in the same manner as Jesus will be 
handed over and die; and the expectation is created that the disciples 
of Jesus will also be handed over and die for their faith. These 
sufferings are described in apocalyptic terms because they are 
interpreted as signs signalling the end-times (Dowd & Malbon, 
2006:274). 
The inhabitants of the earth are depicted in typical apocalyptic 
fashion in dualistic terms, of those acceptable to the Lord because of 
their obedience to the Lord’s Son, and the people who do not please 
God, with the rich finding it nearly impossible to enter the kingdom 
(10:17-25).  
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CHAPTER 7: EXEGESIS OF MARK 13 
1. INTRODUCTION: METHODOLOGY 
The exegesis of a biblical text has become a complicated enterprise 
requiring a careful declaration of one's presuppositions as well as one's 
choice of exegetical practices.391 Recent years have seen the dramatic 
expansion of methods used in interpreting the text. With the increasing 
specialization no one can embody all the contemporary approaches to 
Mark. There are the methods of narrative criticism and discourse 
analysis, contributions from linguistics, redaction criticism, social-
scientific criticism, reception criticism, speech act analysis, rhetorical 
criticism, feminist readings, and post-colonial readings (Sanders & 
Davies, 1989; Powell, 1990; Capel & Moore, 1992; Smith, 1996; 
Donaue & Harrington, 2002:22; Vorster, 2009:507).392  
The methodological point of departure followed in this study 
consists of the complementing of diachronic and synchronic studies.393 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
391  The South African scholar, I.J. Mosala (1986:22), asks challengingly: "The 
question is: on whose side, politically and socially, are these critical methods in our 
society?" 
392  Cp. Du Toit (2009) for a discussion of the different exegetical methods in 
terms of its historical development. 
393  "... in recent years, there were some concerted efforts to bring the historical-
critical and the social scientific study of the New Testament and various literary 
approaches closer to each other" (Botha, 2009:486). "Eine Erzählung zu lesen bzw. 
auszulegen bedeutet also, die Entwicklung der erzählten Welt entlang einer 
diachronen Achse umfassend zu konstruieren" (Du Toit, 2006:9). "If historical 
criticism betrays the narrative integrity of the text, literary criticism betrays its 
historical integrity" (Myers, 1988:25). De Klerk & Schnell (1987) published their 
work on a literary and socio-historical analysis of Mark and John in Afrikaans, the 
first work in that language that combines a synchronic and diachronic interpretation of 
Mark. Kügler (2010:135-136) emphasizes that the historical-critical method, while no 
longer in ascendancy, is still important to exegetical labor and serves the function of 
"protecting" the text "from false readings." Biblical texts are at the mercy of those 
who do the reading and nothing can prevent them from reading a text the way they 
want to. Background information needs to be provided and solid perspectives formed 
so that the text receives the best reading possible. The first task of scholarship is not 
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The circumstances "behind" the text and the role of the reader "in 
front of" the text are important in the hermeneutical process but it 
cannot form the point of departure for the process of interpretation. In 
reading any literary work, the process of reading and understanding 
starts at all times with the text, and not the circumstances of the author 
or reader. Dyer's (1998:16-17) warning is relevant, that regarding the 
task of tackling the issues of tradition and redaction as no longer 
appropriate and to embark solely on a literary approach is to be in 
danger of losing the tension between the received tradition and the 
tradition interpreted in the Gospel, regarding the author to be totally 
responsible for the text as it stands; and of assuming that all that is 
necessary for understanding is the text as it stands, and what we as 
readers bring to it. 
Why, when and how the literary text originated remains important 
but the answers to these questions only serve as a means to an end, to 
answer those questions that are not answered by a literary study. What 
is necessary is that the text is read diachronically as well as 
synchronically (Perrin, 1972:5-18), what has been called a method 
pluralism (Loader, 1978:3; Prinsloo, 1980:162); a comprehensive 
approach (Botha, 1986:17-19; Prinsloo, 1989:56); a variety of 
methodological aspects (Coetzee, 1986:15); a complementary 
approach (Viviers, 1990:4); or a structural-historical approach 
(Snyman, 1996:540-549). Human (1993:24) calls it a literary-
historical approach with ample room for investigation of the text, 
author(s), and readers.394  “I do not believe that any single method of 
text interpretation is to be preferred to the exclusion of all others. I 
believe we must eclectically use all available methods, and that 
serious interpreters inevitably do” (Brueggemann, 1997b:58).   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
so much ascertaining the right meaning of the text, proposes Kügler (2010:138), as to 
vindicate the Bible against false reading. 
394  Human (1993:17) refers in broad terms to three approaches in exegesis: 
author-oriented, text-centered, and reader-centered theories. These represent the 
historical-critical, structural-analytical, and reception-theoretical approaches. 
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Kennedy (2006:128) discusses sixteen major and interrelated 
interpretative approaches to the Bible, with each of the methods tied to 
one or other of three major understandings of the locus of meaning. 
Some methods like source criticism, 395  form criticism, redaction 
criticism, historical criticism, canonical criticism, and rhetorical 
criticism, are anchored to the idea that meaning rests with the author. 
A second category of methods, like New Criticism, literary criticism, 
textual criticism, formal criticism, structuralism, and social criticism, 
were developed in the belief that meaning lies with the text. These 
methods were developed at first and received much attention. 
Eventually researchers started using more and more the insights from 
modern linguistics 396  to develop new exegetical methods, giving 
nearly exclusive attention to methods like reader-response criticism, 
narrative criticism, advocacy criticism, and deconstructive criticism, 
in the belief that meaning is reader-centered. 
Today many researchers accept that there is no reason why different 
views of the primary locus of meaning and their attendant methods 
need to be seen as mutually exclusive and contradictory approaches 
(Kennedy, 2006:128). On the contrary, the challenges and issues 
presented by the text should rather determine the method(s) used in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
395  “Criticism” refers to “disciplined analysis” (Kennedy, 2006:128). Source 
criticism delineates the sources that were used in the composition of the final texts. 
Form criticism analyzes and describes the setting within which individual units of 
tradition functioned before they were incorporated into the texts. Redaction criticism 
describes the way in which the authors edited and combined their sources in the 
process of writing  (Tolmie, 1999:2). These methods or approaches led to valuable 
research. Frye (1957:315) condemns the underlying assumption in the historical 
critical approach to the Bible, that the Bible is to be read only as a scrapbook of 
corruptions, redactions, glosses, insertions, misplacings, conflations and 
misunderstandings, while he argues that the Bible should rather be read from the 
assumption that it forms a typological unity, a single archetypal structure, extending 
from creation to apocalypse. However, that narrative texts are narrative texts did not 
receive enough attention. 
396  Linguistics is the study of words and consists of philology, the academic 
study of words; phonology, exploring the sound of words; morphology, examining the 
form of words; lexicology, probing the meaning of words; and syntax, looking at the 
relationships between words (Kennedy, 2006:118). 
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exegeting it in order to unlock its meaning. This way of analyzing 
texts can be called problem-oriented, leading to a methodology of 
plurality. Fusing the different views, author-centered, text-centered 
and reader-centered, can furnish a much richer, integrated grasp of 
meaning than any one approach taken in isolation. Where a text 
contains metaphors, the exegesis concentrates on discussing 
metaphorical utilization; where a text uses a concept or motive like 
“covenant,” “exodus” or “David dynasty,” tradition criticism should 
be utilized to unlock the meaning; and when the text is a narrative, the 
designated way to exegete it is through narrative analysis.397 In the 
words of Tate (1997:xxiv), “meaning results from a conversation 
between the world of the text and the world of the reader, a 
conversation informed by the world of the author.” The text presents 
its reader with questions and these questions determine what methods 
should be used to interpret it. The issues inherent to the text send the 
reader to the gallery of instruments to find the correct methods in 
order to unlock its meaning, as the diamond cutter allows the specific 
diamond to determine the way it will be cut.398 
Exegetical approaches receiving attention will be those with a text- 
and author-centred preference. 399  Narrative or literary criticism is 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
397  Examples provided by prof Jan van der Watt in conversation, 16 October 
2013. 
398  The image of the diamond cutter is derived from a remark made by prof Jan 
van der Watt in a conversation on 16 October 2013. 
399  Abrams (1958:8-29) categorizes literary theories in terms of four basic 
types. He suggests that the various schools may be divided into four types: 
• Expressive types of criticism that is author-centred. It evaluates a literary 
work in terms of the effectiveness to express the author's viewpoint and temperament; 
• Pragmatic types of criticism that is reader-oriented. It judges the work in 
terms of its influence on readers and evaluates its effectiveness in terms of that 
influence; 
• Objective types of criticism that is text-centred. It views the literary product 
as a self-contained world in itself. The researcher evaluates the literary work in terms 
of intrinsic criteria such as the mutual relations between the elements existing 
internally; 
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utilized to listen to the text and due attention will be given to the 
organisation and presentation of the text from the viewpoint of the 
intended author. 400  Listing the results of historical criticism will 
complement this. 401  The point of departure can be described as 
literary-historical. 
That different approaches to the analysis of a text are utilized implies 
that each perspective on the text has some limitations. One approach 
alone cannot unlock the riches and diversity contained in a text. The 
exposition in this study wishes to be sensitive to the literary, religious, 
and historical dimensions shut up in the text (Culley, 1992:7, 9, 30, 
42; cp. Alter, 1981:19).402   	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
• Mimetic types of criticism see the literary work as a reflection of the 
external world or human life and evaluates it in terms of its accuracy in representing 
the real word. 
 The first three types of literary criticism described by Abrams agree with the 
three components of the basic communication model of writer → text → reader. 
400  It is imperative to define narrative or narratological criticism due to the 
confusion about terminology with some researchers using narratology inclusively and 
others exclusively.  “Narratology” refers for some literary critics to the whole field of 
literary criticism. I will be using it in a limited sense to stand next to rhetorical 
criticism (investigating the use of rhetorical instruments by the author) and reader-
response criticism (investigating the role played by the reader to determine the 
meaning of a text). Secular literary studies do not utlize the term in this way. The 
usage of the term agrees with Chatman (1978:149-150); Abrams (1981:203); Patte 
(1989:4); Powell (1990:19); and Van Aarde (2009:389-391). During the last few 
years, narrative criticism and reader-response criticism moved nearer to each other, 
and Powell (1990:21) predicts that the two approaches will eventually merge.  
401  Many biblical researchers utilizing literary-structural approaches are 
convinced that synchronic and diachronic research are two sides of a coin. Other 
researchers object that structuralist methods exclude by definition historical interests 
(cp. Barr, 1973:63-65; Spivey, 1974:143-145; also the criticism of Ricoeur, 1975:29). 
The criticism may be true with regard to structuralism as exercised by the French 
school under the leadership of Greimas. Structural analysis will let the text speak for 
itself and then attention will be given to the history supposed by the text. Otherwise 
analyzing the text on its own terms leads to a text-immanent structure that treats the 
text as a self-contained world (Lategan, 2009:84). 
402  As indicated above, this is a choice, with other approaches, perspectives, 
and strategies of critical practices possible in elucidating the text, like ideological 
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In the method-pluralism followed here synchronic and diachronic 
aspects of the text will be studied next to each other. Insights from 
archaeology as well as intertextual readings403 of the Hebrew Bible 
and literature from the time of the Gospel will be utilized to 
complement insights gained from a literary investigation of the text.404 
The study does not propose to contribute to historical insights but 
rather to use such insights to enrich new insights into a literary 
approach towards the text. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
criticism (with feminist and political readings of texts), deconstruction, post-
structuralist criticism, and post-modern textual readings. 
403  Intertextuality is the recognition that no text is ever truly autonomous. No 
text is ever produced or read apart from other texts known to the narrator or narratee. 
A text always implicates other texts in its weave (Fowler, 1991:88). Van Iersel 
(2000:91-92) defines intertextuality as the reference of textual signals in a later text to 
textual signals in an earlier text, in the form of an explicit or implicit quotation or 
allusion. He (2000:93) distinguishes between the author's intertextuality and readers' 
intertextuality. Cp. Alkier (2011:287-303) in his discussion of intra- and 
intertextuality in terms of author and reader, applied to the Revelation of John. The 
question is important because Revelation is a book of relation(ships), and the 
intratextual question concerns how the different parts of the book relate to one another 
while the intertextual question asks to which extratextual events and people the signs 
of the book relate (Alkier, 2011:288). Exegetes are, after all, readers who look for 
plausible (textual) relations and if they care about their ethical responsibilities as 
interpreters, they have to differentiate between good and bad, helpful and violent 
readings (Alkier, 2011:289). The problem with violence in Biblical texts, is his 
conclusion, is from an extratextual point of view not so much a problem of the text 
but of violent readers (Alkier, 2011:303). 
404  Intertextual readings are grounded on forms of signification via the 
traditional trope of metalepsis. Metalepsis is a rhetorical and poetic device in which 
one text alludes to an earlier text in a way that evokes resonances of the earlier text 
beyond those explicitly cited. In interpreting a metalepsis the reader is required to 
recover unstated or suppressed correspondence between the two texts. Contextual 
material within a precursor text that is crucial to a metaleptic reading is said to be 
"transumed" within that reading, even though it is not explicitly echoed (Queller, 
2010:739; Queller quotes from R.B. Hays' The Conversion of the Imagination: Paul 
as Interpreter of Israel's Scripture, 2005). 
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2. HISTORICAL CRITICISM405 
Historical criticism reconstructs the biblical text in order to find clues 
to the meaning of a text from the history of its traditions (Krentz, 
1975:33). 406  A historical-critical method of interpreting the Bible 
regards biblical texts as human products; analyses the texts in the 
languages in which they were originally penned; and examines them 
within their historical contexts (Kennedy, 2006:2006). In this way, a 
biblical narrative is placed in its social and cultural context (Malina, 
1996:54). Historical interpretation directs attention to the author, 
his/her audience, the historical-cultural background, and the occasion 
and purpose of writing. It seeks to understand the text as its original 
audience understood it, as far as possible (Greidanus, 1988:299).407  
Scholars distinguish three stages in the growth of the Gospel of 
Mark: the period when the very words and deeds of the historical 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
405  An introduction to the historical-critical method is provided by Greidanus 
(1988:24-29) alongside an appraisal (1988:29-36) and suggestions for a holistic 
historical-critical method (1988:36-47). Greidanus opines that the historical-critical 
method fails if it does not allow that God really acted in history as testified by Israel 
and the early Christian church (or, at least, those writings reflecting the witness of a 
part of Israel and the church). Cp. Westermann's (1982:12) remark, that the nineteenth 
century's notion of history "cannot be the standard for an Old Testament theology 
because it a priori excludes an act of God as an integral part of history." This 
method's presuppositions limit its findings to the exclusion of the biblical message 
(Ladd, 1971:51-52). The historical-critical method is inadequate to deal with the role 
of transcendence in history due to its philosophical presuppositions about the nature of 
history, as a closed entity. "If the reality of the Biblical text testifies to a supra-
historical dimension which transcends the self-imposed limitations of the historical-
critical method, then one must employ a method than can account for this dimension 
and can probe into all the layers of depth of historical experience and deal adequately 
and properly with Scripture's claim to truth" (Hasel, 1982:174). 
406  For a discussion of the historical development of historical criticism against 
the background of the Enlightenment and the impact of the First World War on the 
existential quest for the meaning of life, cp. Lategan (2009:23-45). 
407  Narrative criticism, in contrast, tends to bracket out the historical dimension 
and concentrate on the self-contained story-world. Greidanus (1988:299) is correct in 
assuming that historical interpretation is the only objective point of control against 
subjective and arbitrary interpretations. 
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Jesus occurred; a period of oral transmission; and the period of the 
writing of the evangelist. In order to research each of these stages, 
scholars have designed specific methodologies. Source criticism 
investigates the first stage containing the words and deeds of Jesus; 
form criticism investigates the oral tradition; and redaction criticism 
how the evangelist arranges and modifies his material in order to 
understand his theology and point of view (Matera, 1987:1). Historical 
criticism is not interested in the literary composition of the final 
document but with how a document evolved through time, with the 
presupposition that insight into the historical process of producing a 
document could assist in finding answers as to cause and effect (Van 
Aarde, 2009:381). Historical criticism is a diachronic approach. 
Historical exegesis consists of the analysis of analytical, synthetical 
and interpretative levels within the history of the succession of 
traditions that eventually formed the text (Kaiser & Kümmel, 
1967:212-213; Burden, 1979:47; Oko, 2004:4-6). The analytical step 
is executed on two levels, by investigating the text in order to 
determine whether it is based on any written sources, and by 
determining whether oral traditions were taken up into the text. 408 The 
first analytical step analyses the written prehistory of a text and is 
sometimes called literary criticism, while the second analytical step is 
concerned with the analysis and investigation of oral prehistory or 
traditions of the text, and it is called tradition history. Is the text the 
original creation of one author, or did the author utilize existing oral 
and written sources? To what extent is the text an original work or 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
408  Only a tiny percentage of people in the Roman Empire could read, and 
books in any form were rare (Dewey, 2004:497). Mark's Gospel was composed in an 
oral community environment and would originally have been repeatedly performed 
orally to communities of listeners (Horsley, 2001:xi). Cp. Dewey's (2004:496) 
argument that Mark survived, in the light of its potential replacement by Matthew and 
Luke, due to it being a "good story, easily learned from hearing it and easily 
performed, thus easily transmitted orally." Geddert (1989:15) emphasizes that the 
evangelist was far more than a "naive compiler of Jesus traditions." His work is rather 
an artfully crafted literary work, whose structure clearly evinces authorial intention. 
Mark is less clumsy and more skillful in structuring his material than he has often 
been given credit for. 
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does it reflect a compilation? And if the author utilized existing 
sources, the researcher investigates and analyses it. 
The synthetical step reconstructs the text that was analysed in the 
analytical step in its oral and written pre-phases. The researcher 
purposes to describe historically and chronologically the genesis and 
formation of the text from its earliest oral phase to its last, final 
redaction. The first synthetical step is to reconstruct the formation 
history of the text in its oral phase. How did the different oral 
traditions grow together to form one oral tradition?409 This process is 
known as tradition history while the second step, the reconstruction of 
the written prehistory of the text, is known as redaction history. By the 
1970s, redaction criticism had become the dominant interpretive 
framework within which Gospel scholars were working (Marxsen, 
1959; Moloney, 2007).410 
The analytical steps use the text as point of departure and its goal is 
to find the point of genesis of the text. The synthetical steps move 
from the earliest point of genesis in the direction of the final text. 
In the interpretative step the researcher investigates the historical 
placing of each phase in the growth process of the text and the 
interpretation of that phase of the development of the text against the 
historical background. The question asked here is: What is the 
function and meaning of each specific phase in the development of the 
text against the specific background? 
Tradition history identifies the units of earlier oral and written 
material that functioned independently with the purpose to describe 
the supposed social context of early material, in contrast to the context 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
409  An important implication when one asserts that Mark was performed orally 
is that the Gospel was understood communally, and that it was not understood to be 
about individual discipleship (Elliott, 2011:48). Eusebius (Historia Ecclesasticae 
2.16.1-2) makes the interesting remark that "Mark was the first to be sent to preach in 
Egypt the Gospel which he had also put into writing," stressing the importance of the 
person telling the story rather than presenting a manuscript (Elliott, 2011:48). 
410  Cp. Combrink, 2009:341-380 for a discussion reflecting recent research. 
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found in the biblical text. 411  Redaction criticism studies the 
contribution of the final writer / redactor who compiles the oral and 
written sources and rewrites it for his / her own ideological purposes. 
The supposition that the researcher uses is that by investigating the 
techniques of redaction, the interests and purposes in writing the text 
can be exposed. Redaction history follows the text from its first 
written fixation through all the phases of development of 
amalgamation and redactional commentary, to the last form in which 
the text is taken up into the canon of sacred scriptures. This includes 
an investigation into additions to the text, the reasons why sources are 
amalgamated, and what the effect of the early form of the text on its 
listeners / readers were (Matera, 1987:86).412 Form criticism analyses 
the structure of a text in order to define the literary form or genre, with 
each genre having a different Sitz im Leben or historical placing. In 
this way, the researcher can determine the function of the genre. 
Tradition history describes the broad contents, viewpoints, and 
opinions characteristic of texts forming part of the same genre. 
"Tradition" refers to the process of handing down of information, 
convictions, and habits from one generation to the other, as well as the 
information and convictions handed down in this way. Tradition 
generally is remembered by gathering stories around a hero (fictional 
or real), not by remembering disparate individual episodes (Greidanus, 
1988:285; Dewey, 2004:500). 
Source, form and redaction criticism explain the dynamics present in 
the process of the production of texts. These criticisms do not replace 
the biblical text with a reconstructed earlier text and do not negate the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
411  For a full description of the different components of historical criticism, cp. 
Kaiser & Kümmel (1967:409-431); Doty (1972:79-85); Krentz (1975:49-54); Lategan 
(2009:28-41). 
412  Powell (1990:97) refers to the "hermeneutical leap" that entails acceptance 
of the unprovable premise that the authors of the Gospels succeeded in creating 
narratives that would have the effects they wanted them to have. Ricoeur (1970:27) 
warns that hermeneutics seems always to be animated by a double motivation, a 
willingness to suspect but also a willingness to listen. The interpreter needs to make a 
vow of rigor but also a vow of obedience. 
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importance of the final writer or redactor but it reveals the thought 
processes behind the compilation of texts.413 
To read Mark exclusively in terms of historical-critical methods 
disqualifies the researcher to be involved with the text; these methods 
distance the text from the interpreter (Horsley, 2001:ix). 414  This 
observation eventually led to a paradigm shift from history to 
literature, and most New Testament scholars now appear rather to 
concentrate on the Gospels as story or narrative (Greidanus, 
1988:277). The narratological methods promise to remedy the 
shortcoming of alienation between researcher and text in the 
historical-critical methods (Bal, 1985:14). 
However, the historical-critical methods can still be useful when 
stripped of its mechanistic and positivistic definition of the nature of 
history (Braaten, 1968:100). A new concept of history is needed 
where the principles of historical research do not have to be essentially 
and unavoidably imprisoned within an anthropocentric worldview 
(Pannenberg, 1970:40). Greidanus (1988:37) suggests, with 
Troeltsch's analysis in view, that the researcher should approach the 
text with some confidence in its reliability415 (as believers have been 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
413  Blomberg & Markley (2010:67) divides the historical-critical analysis of the 
text into two parts: a historical-context analysis researching the history behind the text 
(diachronic), leading to information about the date of origin, author, recipients, and 
historical events that affected the writing; and a social-scientific analysis researching 
the history at the same time as the text (synchronic), leading to information about 
implicit cultural values ensconced within the text, social relationships, and religious 
and political systems underlying the text. This provides a good summary of what is 
intended with this study. 
414  Horsley (2001:6) speaks of "the alienating distancing of the Gospel 
involved in historical-critical study" in his reflections about Mark. 
415  The criteria for historicity, specifically for assessing the authenticity of 
Jesus' words and deeds, have been summed up as: the criterion of dissimilarity 
(sayings and parables may be accepted as authentic if they can be shown to be 
dissimilar to characteristic emphases of both Judaism and Christianity); multiple 
attestation; coherence; and necessary explanation (cp. Marshall, 1977:223-226; 
Breytenbach, 2009:3). The criteria for historicity that historians apply to non-biblical 
texts are: the primary importance of facts; a positive attitude to source material; the 
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doing through the centuries); and that in applying analogy, as readers 
invariably do, one should assume that not all events are similar but 
that one should leave room for the unique, and that in applying 
correlation, as readers must do, they reckon not only with immanent or 
so-called natural causes, but allow for a transcendent God to be 
acknowledged as Lord of history.416 This allows for miracles to be 
defined as occasional evidences of direct divine power in actions 
striking and unusual, as signs of the establishing of God's kingdom in 
this world (Greidanus, 1988:40; Böcher, 2013:3.2). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
inconclusive nature of negative evidence; and a proper approach to apparent 
discrepancies (Kitchen, 1966:28-33). It is normal practice to assume the general 
reliability of statements, unless there is explicit evidence to the contrary. Unreliability, 
secondary origins, dishonesty of a writer, or tendentious traits must be clearly proved 
by adduction to tangible evidence (Kitchen, 1966:29). 
416  History should not be regarded as a fixed set of events but rather that it 
exists in the form of a remembered past, recalled in stories by those who seek to 
understand their own situation (Schröter, 2006:72). As a result, the idea of recovering 
"real events" should be replaced by what Werner Kelber (1983) calls mnemohistory, 
linking the concept of retaining the past with the memorial process of selection and 
modification in order to serve the identity of the community. 
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3. NARRATOLOGICAL SYNTHESIS417 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
417  The term is used here in a limited sense to refer to a literary approach 
standing next to structural analysis, rhetorical criticism, and reader-response criticism. 
Other researchers sometimes utilize "narratology" to refer to the totality of these 
approaches. The distinction should be kept in mind. For a long period, New Testament 
scholarship was dominated by the monolithic historical-critical method until Rhoads 
& Michie (1982), a New Testament scholar and professor in English literature 
respectively, published their work that applies the insight of literary theory to the 
Gospel of Mark. It took nearly a decade for New Testament narrative criticism to 
establish its own voice as a legitimate method alongside source, form, and redaction 
criticism (Oko, 2004:13-18; Skinner, 2011:4). The Society of Biblical Literature's 
Seminar on Mark influenced this process, especially in the period from 1974 to 1980. 
For an overview of Markan studies up to the advent of narrative criticism, cp. Kealy 
(1982). Among New Testament scholars, the call to move toward biblical narrative 
criticism set in motion a process that spawned numerous methodological and 
exegetical trajectories (Skinner, 2011:8). Scholars utilized methods such as reader-
response criticism (Fowler, 1992; cp. Heil, 1992 who writes his commentary on Mark 
from this perspective), feminist criticism (Dewey, 1997), performance criticism 
(Shiner, 2003b; Hearon & Jones, 2009), postcolonial criticism (Sugirtharajah, 2002; 
Moore & Segovia, 2005), and the numerous approaches of postmodern criticism 
(McKnight, 1988; Adam, 1995). General works on the narrative-critical method in 
reading biblical narrative are Berlin (1983), Sternberg (1985), Powell (1990), 
Fokkelman (1991), Tolmie (1999) and Resseguie (2005). Moore & Anderson (2008) 
explore the narrative method in terms of Mark's Gospel. Rhoads & Michie's Mark as 
Story was published in 1999 in a second edition (Rhoads, Dewey & Michie, 1999). 
They still use Seymour Chatman's distinction between story and discourse in order to 
separate form from content, but now they also employ Wesley Kort's four feautures of 
narrative that make up a worldview, narrator, settings, characters, and plot. To these 
four, Rhoads & Dewey add rhetoric (cp. Oko's, 2004:50-53 discussion). The narrator 
provides the standards of morality and belief that govern the story; the settings 
identify the possibilities and limits within which characters act and events take place; 
characters reveal the human condition; the plot unveils the dynamics of time as the 
story moves forward; and rhetoric concerns the content and storytelling techniques 
that leave an impact on the hearers. Rhetoric becomes the coherent impact of the 
whole presentation of both story and discourse and its impact upon the audience 
(Skinner, 2011:10-11). The publication of Mark as Story  marks a turning-point in 
Gospel studies (Iverson & Skinner, 2011). In their third edition (Rhoads, Dewey & 
Michie, 2012), the authors note three main changes from the second edition: there is a 
focus on the Gospel as an oral/aural composition; it focuses more on the cosmic 
dimension of Mark's story; and the Roman imperial setting of its composer and 
intended audience, and especially the aftermath of the Roman-Judean war of 66-70 
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3.1 Introductory remarks 
The New Testament presents two structural types of text, namely 
narrative discourses and argumentative discourses.418 The Gospels are 
examples of narrative texts. Narrative criticism is concerned with the 
poetics of a gospel as a narrative discourse (Van Aarde, 2009:382-
383).419 "Every element of the gospel contributes to the production of 
its meaning, and the experience of reading the text is more important 
than understanding the process of its composition" (Culpepper, 
1983:5). Narratology is based on the assumption that certain 
characteristics (universals) are found in all narrative texts, from 
antiquity to modern times (Tolmie, 1999:1) and it analyses narrative 
literature by investigating these different elements forming a narrative: 
the narrator, background, characters, plot, style, and reader of some 
kind. 420  Narrative criticism describes a way of reading biblical 
material that centres on the "how" of the story, on its component parts 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
CE, has been brought to the fore (Pahl, 2013:1-2). Whitney Shiner, Philip Ruge-Jones, 
Margaret Lee, Brandon Scott, and Holly E. Hearon are doing valuable further work in 
this field.  
418  Structural criticism operates on the assumption that literature is "a second-
order signifying system of language as its medium," and is itself to be analyzed 
primarily on the model of linguistic theory (Abrams, 1981:301). It sees literary texts 
as conglomerates of meaning with layers of underlying significance superimposed one 
upon another. Its meaning can only be discovered by decoding the texts (Oko, 
2004:24). 
419  Narrative criticism received its first attention from New Testament scholars 
in the 1970s in the study of the Gospel of Mark, due to the influence of the Markan 
Seminar of the Society of Biblical Literature. Two propositions distinguished it from 
the historical-critical approaches: the assumption of the wholeness of the Gospel 
contra the traditional approach that treats it as a fragmented work, and the emphasis 
on the narrative character of the Gospel (Tolmie, 1999:4). The insights of narrative 
criticism were derived from major developments in theory of literature during the 
twentieth century, such as Anglo-American New Criticism, Russian Formalism, 
French Structuralism, Phenomenlogy of Reading, and Reader-Response Criticism 
(Tolmie, 1999:5). 
420  Cp. Van Aarde (2009:383) and Elliott (2011:62-96). More than one third of 
the Hebrew Bible and more than half of the New Testament consists of narratives 
(Tolmie, 1999:1). 
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and how they contribute to meaning. 421 A narrative communication 
contains at least four basic perspectives: the writer who compiles the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
421  Traditional exegesis viewed biblical interpretation as consisting of two 
major dimensions, the grammatical and the historical. Before the Aufklärung, biblical 
texts were studied primarily for their theology (doctrine); afterward they were studied 
primarily for their historical data. Recently, another shift took place, from the 
historical to the literary dimensions of biblical texts. Malbon (1992:24) calls this shift 
from historical to literary patterns a paradigm shift in biblical studies. To read the text 
as a narrative may sound banal today but this insight was only applied to the Gospel 
of Mark during the eighties of the twentieth century (Du Toit, 2006:12). The author of 
Mark is no longer seen as a cut and paste editor or redactor but an author with control 
over the story he narrates; Best (1986:122) emphasizes that the evangelist did not 
rewrite the tradition in order to oppose or alter its original meaning, as Kelber 
(1976:156-157) suggested, while Pesch (1978:15) is convinced that in the past few 
decades, Mark's literary achievements has been overemphasized and his commitment 
to the Jesus tradition underrated. He was the master of the tradition he received but 
also a conservative redactor, in Pesch's opinion. The Jesus of Mark is no longer a 
shadowy historical personage but a lively character (Matera, 1987:73). And Galilee 
and Jerusalem are no longer simply geographical references but settings for dramatic 
action. The account of Jesus' passion is no longer a source of theological doctrine (and 
dispute) but the culmination of a dramatic and engaging plot. In this study, it is 
accepted that diachronic and synchronic study of biblical texts, historical critical and 
literary structural approaches, possess a complementary relationship to each other, and 
allow for a more holistic interpretation of the texts (Sternberg, 1985:48). Narrative 
hermeneutics stand on the shoulders of the strongest contributions from source, form, 
and redaction criticism. Powell (1990:98) agrees and states that narrative criticism is 
not an anti-historical discipline; a symbiotic relationship exists between narrative and 
historical approaches to texts. The two methods cannot be used simultaneously, but 
they can be used in supplementary fashion, as necessary complements, each providing 
information that is beneficial to the exercise of the other. "Redaction criticism, form 
criticism, and even composition criticism break up the narrative in order to get at the 
questions they pursue. Distinctions between redaction and tradition, between history 
and tradition, naturally fragment the text ... By contrast, literary questions about 
narrative features tend to reveal Mark's Gospel as a whole cloth" (Rhoads, 1982:412). 
Cp. Patte & Patte (1978:12-38) for a theoretical discussion of Lévi-Strauss' 
predicament and the solution proposed by Greimas' Structural Research Group at 
Vanderbilt University distinguishing between a mythical system, symbolic system, 
and semantic universe. The authors (Patte & Patte, 1978:39-93) apply this model to 
Mark 15 and 16 and concludes (1978:94) that hermeneutic is a prolongation of the 
semantic universe of the text. The Gospel represents a text produced in a time, place, 
and culture distantly removed from that of the interpreter and in order to keep the task 
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story; the narrator who narrates the story; the reader who receives and 
reads or hears the story; and the characters who take part in the story 
(Van Aarde, 2009:383). Narrative critics assume a basic and 
uncomplicated premise: it is preferable to start with what we have 
rather than what we do not have (Skinner, 2011:3). This insight allows 
readers to look at Mark as through a prism that discloses rich 
dimensions of the story (Donahue & Harrington, 2002:20).422 The 
Gospel is seen "als selbständige, in sich zusammenhängende 
Erzählung," and the implication is that the book should be read as a 
whole. "Dieser Ausgangspunkt hat zur Folge, dass der Schreiber des 
Buches als Verfasser im vollen Sinn des Wortes gilt und nicht 
lediglich als Sammler und Redaktor von dem, was andere vor ihm 
gesagt und geschrieben haben" (Van Iersel, 1993:50). Schröter 
(2001:46) states that the methodological deficiency of the form- and 
redactional-critical approaches is that they do not take into account 
sufficiently the insight that the Gospel of Mark must be seen as "a 
coherent literary work with a narrative structure." This forms an 
important and non-negotiable point of departure in narratology, and in 
this study, that the narrative in the Gospel should be interpreted in 
connection with the narrative events. Narrative critics appropriate 
secular narratology to analyse plot, character, point of view, setting, 
narrative time, and other features of Gospel narrative, including the 
inter-textual reader (at which point it shades over into reader-response 
criticism, Dewey, 2004:502; Elliott, 2011:4).423 The objective is not to 
use these elements - narrative time, order, frequency, point of view, 
focalization, the distinction between story and discourse, the narrator, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
of restoration from turning into robbery the interpreter needs a hermeneutics of 
suspicion involving critical detachment in order to do an objective assessment of the 
text, but also a conversation between text and reader, requiring not detachment but 
involvement, leading to the hermeneutical circle (Myers, 1988:4-5). "Until the circle 
from context to text and back to context is completed, we cannot be said to have truly 
interpreted the text," concludes Myers (1988:5). 
422  This leads Rüegger (2002:13) to speak of "die Originalität und 
Vielseitigkeit dieses Textes." 
423  Phillips, Janse van Rensburg & Van Rooy (2012:5-6) discusses 
intertextuality's levels in more detail. 
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narrative voice, levels of narration, events, characters and 
characterization, setting, and so forth - to read stories better, but to use 
stories to better understand these aspects of narrative (Culpepper, 
1983:70-75; Malbon, 2008:29-58; Elliott, 2011:4).424 
The fundamental tenets of narrative criticism are: 
Ø The story each Gospel narrates is taken to be unified and 
coherent, and should be read holistically; 
Ø The story is a product of the author's discourse and is 
communicated by that discourse; an effort should be made to 
hear the discourse in its own terms, as a self-contained, 
autonomous work of literature;425 
Ø The goal of any narrative is to communicate, and the critical 
analysis is interested to ascertain the position of the implied 
reader (Iser, 1989:27-38; Culpepper, 1983:207).426 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
424  Powell (1990:91-96) lists five common objections to narrative criticism:  
• It treats the Gospels as coherent narratives when they actually are 
collections of disparate material;  
• It imposes on ancient literature concepts drawn from the study of 
modern literature; 
• It seeks to interpret the Gospels through methods that were devised for 
the study of fiction; 
• It lacks objective criteria for the analysis of texts; 
• It rejects or ignores the historical witness of the Gospels. 
Elliott (2011:5) observes correctly that these objections stem from the perspective of 
historical criticism. The answer to them is that the Gospels may be treated as 
testimonies to God's action in the history but also as literary artifacts. 
425  Ahearne-Kroll's (2010:718) proposal to utilize the term "author" to refer to 
the final editor of Mark, and to think of the editor as a real person who made 
discernible choices to include and exclude certain parts of an inherited tradition, who 
shaped that tradition in novel ways, and who crafted a story of Jesus intentionally, 
makes sense. 
426  Greidanus' (1988:48) remark is valid, that critical methodologies have 
forced biblical scholars into such a high degree of specialization that a perspective of 
the whole was, and still often is, nonexistent. Cp. Lategan (2009:45-59) for a 
discussion of the historical development of narrative criticism. 
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Narrative critics view the narrative discourse of a Gospel as a 
rhetorical device, an instrument used to communicate a story to the 
reader. Therefore, they endeavour to assume the position of that 
implied reader in order to understand what the author is intending to 
say (message of story) (Culpepper, 1983:206). Having set aside any 
conventional historical reconstruction, they distil and reify the story of 
its most central character, Jesus. This character is not a historical 
entity or a theological symbol but rather an idealized character (Elliott, 
2011:25).427 
To read as the implied reader assumes that one's primary task is 
exegetical insofar as we seek to discover what lies within the 
narrative; that one accepts that each narrative is coherent and whole; 
and that the task of interpretation consists in delineating the poetics of 
the text (Elliott, 2011:32). 
What is important is to avoid the so-called "referential fallacy," 
whereby one mistakenly regards what is expressed or implied in the 
narrative of Mark as a "direct" representation of the events of Jesus' 
day.428 The story has actual referents in history, but the narrative itself 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
427  Aristotle proposed that writers should aim at four things in their 
representation of characters: the characters represented should be morally good; they 
should be suitable; they should be life-like; and they should be consistent (Poetics, 
1454a). These proposals provide some basis for judging whether characterization is 
successful and suitable (Culpepper, 1983:101). 
428  The other fallacy to avoid is the intentional fallacy, i.e., the belief that 
meaning lies with the author of a given text (Barthes, 1977:142-148). It is important to 
state that the interpreter should not impose on the text a psychologically derived 
authorial intention that conflicts with the meaning of the text itself. But such a 
distortion is different from searching (and allowing) for authorial intention locked up 
within the text itself (Greidanus, 1988:108). Stendahl (1984:9-10) agrees that the 
normative nature of the Bible requires serious attention to original intentions of texts 
and the reason for this attention is that the original intentions "constitute the baseline 
of any interpretation" (Stendahl, 1984:10). Kaiser (1984:92-93) proposes four ways to 
ascertain the intention of the writer as far as his general scope and plan are concerned: 
see if the writer himself or herself clearly sets forth his/her purpose in the preface, 
conclusion, or body of the text; study the parenetical sections (the author's 
exhortations flow out of his/her purpose for writing); for historical narrative, observe 
what details the writer selects for inclusion and how he/she arranges them; and study 
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represents an interpretation of those referents (Rhoads, 1982:414).429 
Narrative critics go beyond the discourse in order to interpret the 
narrative according to assumptions about what would happen in real 
life rather than confining themselves only to signs provided by the 
narrative (Elliott, 2011:41). 
The method of narrative criticism is text-focused, but in practice 
narrative criticism is always carried out by persons who hold either to 
an author-oriented hermeneutic, a text-oriented hermeneutic, or a 
reader-oriented hermeneutic. From these, three fairly distinct 
exegetical approaches originated and although each employs the same 
basic reading strategy, they use different assumptions that stand in 
service of different ends (Skinner, 2011:12). 
Matera (1987:91) describes the contribution of the literary-critical 
study of the Gospel in that it aids scholars to view the Gospel as a 
unified story, a literary work rather than as a collection of disparate 
traditions, a story replete with drama and irony; and that it makes 
scholars more aware of the rhetorical devices present in the narrative, 
i.e., sophisticated rhetorical devices that range from concentric 
patterns to a masterful use of irony (cp. also De Klerk & Schnell, 
1987:136-137; Van Oyen, 1992:959-965). What is important is that 
narrative critics consider and treat the world presented in the Gospel 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
how the topic sentences of individual paragraphs work together to explicate the theme 
of a given section and how the themes of all the sections relate to one another. Such 
analyses should give a fair idea why the text was written, what question(s) it sought to 
answer, and thus what is its original intention (Greidanus, 1988:110). Pregeant 
(2011:5) writes, "It is important when approaching the Bible to consider the nature of 
the biblical writings and to ask questions appropriate to that nature." Failing to do this 
leads to "Bible abuse" where the Bible is used for inappropriate purposes and/or as a 
tool or weapon of abuse. "All too often the Bible is used to oppress rather than liberate 
and to strike fear into the human heart rather than to banish fear ... Reading the Bible 
for the wrong reasons can be harmful rather than helpful. It can stifle, rather than 
enhance, what I believe is the life-giving Spirit of God within each of us; it can 
encourage shallow thinking rather than help us think deeper thoughts" (Pregeant, 
2011:6-7). 
429  Rhoads (1976) earlier elaborates on the historical background. He is 
convinced that Mark was written around 70 CE.  
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as a conceptual world. This does not automatically imply that the 
author does not intend the narrative to refer to or make truth claims 
with regard to persons, events, and places in the world external to the 
text, argues Hartvigsen (2012:24). These elements are not direct 
representations of the text-external world, but there are definite 
connections. By seeing the narrative as containing a closed and self-
sufficient world, with its own integrity, past and future, set of values, 
and universe of meaning, readers are enabled to enter the marvellous 
world of the story, argues Rhoads (1982:429). Although members of 
the audience do not have access to the narrative world per se, they are 
offered an opportunity to stand in the same position as the disciples of 
Jesus, enabling them to visualize characters, events, and settings, and 
hear utterances by the narrator (Hartvigsen, 2012:25). 
A question that the literary theories of interpretation pose is: Is there 
something in the text that reflects a reality independent of the reader's 
interpretive activity, or does the text only reflect the reality of the 
reader? (Van Hoozer, 1998:15). The underlying issue concerns the 
objectivity of meaning and interpretation. Is "meaning" fixed by the 
author, by the text, or by the canon, or is it free-floating, varying from 
reader to reader, or does it arise from a combination of the above? 
Those who prefer authorial intentions usually do so in order to provide 
a base for a stable, determinate and decidable textual meaning. The 
hermeneutic realist holds that there must be something prior to 
interpretation, something within the text that can be known and to 
which the interpreter is accountable. The hermeneutic non-realist 
denies that meaning precedes interpretive activity, and the truth of an 
interpretation depends on the response of the reader (Van Hoozer, 
1998:26). Structuralist studies accept the integrity of the text's 
linguistic and literary conventions rather than the intentions of the 
historical author or the text's historical context, with the goal to 
explain the text's form and structure rather than to understand its 
reference. This study accepts that the Gospel text has a primary, 
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recoverable meaning and that it consists of what the author intends 
(Van Hoozer, 1998:87).430 
Mark's unique literary technique consists of a compilation of the 
following: the Markan sandwich where one story often folds inside the 
two halves of another, sometimes for a dramatic purpose and at other 
times to stress the theological message; the chiasmus with the first part 
balancing the last, the second balancing the penultimate, and so on; 
and Markan threesomes or triple repetition (Wansbrough, 1996:34-
36). Markan style and vocabulary are characterized by: parataxis 
instead of syntaxis (rather than using subordinate clauses, Mark gives 
a series of parallel short sentences); the historic present that produces 
a breathless effect and is being used primarily by children and 
primitive storytellers; duality where Markan thought frequently 
proceeds in two steps, sometimes with repetitious effect and at other 
times to define and focus the first; afterthoughts, with Mark offering 
an explanation of what has gone before when it would have been more 
logical to explain beforehand; and visualization with the visual effect 
Mark creates (Wansbrough, 1996:36-37). 
3.2 Story and discourse 
A narrative is a literary work relating a tale. "Das Markusevangelium 
ist ein Erzähltext. Diese Einsicht implisiert, dass es dabei um einen 
verbalen Diskurs handelt, in dem eine erzählerische Instanz eine 
Sequenz von Ereignissen, die in einer möglichen Welt kausal und 
temporal zusammenhängen, erzählt. Kurz gesagt: Es ist ein Text, in 
dem eine Geschichte von einem Erzähler erzählt wird" (Du Toit, 
2006:8).  
Narratives consist of two aspects, a story (its "what" or content, at 
which level the events narrated, the characters involved and their 
network of relationships, and the settings are considered) and a 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
430  To start understanding the intention of the author, a "proper fear of the 
other, of the author, is the real beginning of literary knowledge" (Van Hoozer, 
1998:187). 
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discourse (its "how" in terms of its presentation or emplotment in the 
form available to the reader) (Oko, 2004:25). Story refers to the 
contents of the narrative: what does this narrative relate? It consists of 
elements such as events, characters, time and spatial location. The 
interaction between these elements forms the plot.431 Discourse refers 
to the rhetorics of the narrative: how is the tale told? It is possible to 
base tales on the same events, characters, and background, but in 
different ways (Smith, 1996:19). Narrative criticism investigates the 
“story-as-discoursed” (Chatman, 1978:15-42; Malbon, 1992:26; 
Elliott, 2011:35). Everything in narrative discourse has to do with 
selection, framing, arranging, filtering, and slanting, that is, it is 
rhetorical (Moore, 1989:45). 
3.3 The Bible as a work of imagination 
The supposition underlying the literary method is that parts of the 
Bible are products of imagination.432 When tales are evaluated as 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
431  "Plot" is one of those terms everyone understands but defines differently 
(Culpepper, 1983:80). Robert Scholes & Robert Kellogg describe plot in terms of an 
outline of events, an articulation of the skeleton of narrative, and the dynamic, 
sequential element in narratives; R.S. Crane describes it as not mereley a means, a 
framework or mechanism, but rather the final end which everything in the work must 
be made to serve; Frank Kermode describes it as the clock's tick-tock, an organization 
that humanizes time by giving it form; E.M. Forster as a narrative of events with the 
emphasis on causality; Kiegan Egan as a set of rules that determines and sequences 
events to cause a determinate affective response; and M.H. Abrams as the structure of 
actions as these are ordered and rendered toward achieving particular emotional and 
artistic effects (in Culpepper, 1983:79-80). Plot can refer to a type of story; or to the 
quality of a narrative that ultimately converts it from raw materials to a story; or to a 
discursive technique that serves the story by manipulating the events, particularly in 
relation to time (Elliott, 2011:169). Characters are constrained by the plots they serve. 
Linear plots are characteristic of much modern fiction. Mark's plot is not particularly 
linear, as some narrative critics have pointed out (Horsley, 2001:7). 
432  Vorster (1983:102) argues (in his inaugural lecture at the University of 
South Africa) that Mark is a dramatic narrative and he insists on respect for the text as 
a world of its own. The Gospels should be read as fiction, although that does not 
imply that they are non-historical; no other term in his opinion could describe the 
effort required from the Gospel reader to enter the text so that the narrative could 
work, a viewpoint that according to Mackay (2004:51) rocked the whole South 
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imaginative creations, it does not imply that all contact with reality 
has been lost but rather that these tales are to be studied on the same 
level as any other literary work that is a work of imagination.433 The 
literary approach embarks on a disciplined investigation of the written 
text that is metaphoric in its essence (Robertson, 1977:6). One of the 
questions answered by the literary approach is: How successful is this 
character in terms of the role he/she plays in the tale, and what is the 
literary work's determination of beauty and truth? The Gospel of Mark 
is designed to elicit belief in the theological construct of God's 
involvement in the world and people's lives, especially through Jesus 
in his life and death, a belief that bids to have a profound and lasting 
significance for the reader's life and to persist long after the initial 
encounter with the story (Fowler, 1991:10). To elicit belief, the author 
utilizes a rhetorical strategy that presents an interpretive challenge to 
the reader. Such a rhetorical strategy may include the use of irony. 
Booth (1974:28-29) explains the rhetoric of irony as a strategy to 
communicate with the reader and get the reader to see certain things 
the author's way, by covert, indirect means. If readers are able to see 
through the irony (or, in a few instances, double irony) by perceiving 
the genuine convictions of the narrator, they will congratulate 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
African New Testament establishment. Culpepper (1983:9) also discusses the 
criticism that perspectives and methods drawn from the study of fiction are 
inappropriate for the study of Scripture and therefore will inevitably distort the 
interpretation and prejudice of the interpreter toward treating the Gospel as fiction. He 
admits the dangers of distortion when techniques developed for the study of one genre 
are applied to another but contends that the study of Scripture does not require a 
separate set of hermeneutical principles, as Schleiermacher already argued 
(Culpepper, 2007:10). Scripture need to be studied with the same methods applied to 
the study of "secular" literature. 
433  Robertson (1977:3) opines that works described originally as pure literature 
are the natural children of literary criticism. He refers to the dramas of Shakespeare, 
poems of Keats, and novels by Faulkner. Other works, like Donne's sermons, 
Gibbon's historical writings, and Charles Wesley's songs may be "adopted" by literary 
criticism. The question remains whether exposition of the Bible, the natural child of 
religion, can be interpreted at all by literary criticism. Robertson thinks that it is 
possible, as can be deduced by many literary studies and the worthy place these 
studies earned next to the results of historical and other exegetical methods. 
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themselves on their perceptiveness without realizing that the narrator 
has induced them to see things from the narrator's perspective.434 
Fowler (1991:12) remarks that all persons reading the Gospel, to the 
extent that they see through the irony, become a community bound 
together by the common experience of reading and coming to terms 
with the narrator's irony. By means of ironic narrative, the narrator 
creates a more cohesive readership than she/he would have by means 
of plain, straightforward statements about the subject matter.435 The 
essential components of irony are: a contrast of appearance and 
reality; a confident unawareness, pretended in the ironist and real in 
the victim of irony, that the appearance is only an appearance; the 
comic effect of this unawareness of a contrasting appearance and 
reality; and detachment (Muecke, 1969:19-20; 1970:35; Booth, 
1974:36-39).436 
How does a reader recognize irony and reconstruct the meaning 
behind it? This is an intuitive process that is marked by: 
 Step 1: The reader is required to reject the literal meaning; 
 Step 2: Alternative interpretations or explanations are tried 
out; 
 Step 3: A decision must therefore be made about the author's 
knowledge or beliefs; 
 Step 4: Having made a decision about the knowledge or beliefs 
of the speaker, the reader finally chooses a new meaning or cluster of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
434  "The rhetorician's whole effort is directed towards the soul; for in that he 
seeks to produce conviction" (Plato, quoted in Incigneri, 2003:36). 
435  "The implied author smiles, winks, and raises his eybrows as the story is 
told. The reader who sees as well as hears understands that the narrator means more 
than he says and that the characters do not understand what is happening or what they 
are saying" (Culpepper, 1983:166). 
436  The basic distinction is between verbal irony in which the ironist speaks 
ironically, and situational irony in which the irony arises from some disparity or 
incongruity (Muecke, 1969:23; 1970:61). 
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meanings with which he or she can rest secure (Booth, 1974:100-112; 
cp. Fowler's, 1981:94-96 application). 
3.4 Guidelines 
Some directives are valid in the literary approach: 
First it is necessary to complete the necessary textual criticism in 
order to reconstruct the best comprehensible text that represents the 
original text as far as it is humanly possible to determine the original 
text used in the investigation;437  
Attention is then given to the text, read holistically. The text remains 
the object of investigation;438 
The researcher analyses the text on different levels. On one level the 
line of development in the plot may be investigated, in another the 
development of a character, etcetera. The different parts of the texts 
are integral to the whole and each part contributes to the whole, 
regardless of how small or insignificant the contribution may be. A 
text is only interpreted fully when all the elements bringing it to a 
meaningful whole have been taken into account; 
The researcher uses as a principle that a part stands for the whole 
and as equivalent for the whole, and vice versa.439 All parts of a 
literary text stand in a metaphoric relation to the reality as well as in a 
metaphoric relation to all other parts of the text, and to the whole of 
the text (Culpepper, 1983:181).440  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
437  Cp. Jordaan (2009, 173-215). 
438  Robertson (1977:7) concludes that any attempt to explain structural or 
conceptual problems in the text by ascribing it to the additions added by later 
redactors is only a way to avoid the problems surrounding the interpretation of the 
text. Other literary critics agree, but I am of the opinion that it would be better to work 
in partnership with redaction criticism because the results of this discipline may be 
advantageous to narratology. 
439   That is, the principle of synecdochee. 
440  A metaphor is created when the literal meaning of a word or phrase does not 
make sense since the author breaks semantic or linguistic conventions but the sentence 
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An important convention in traditional novels is that it must imitate 
reality to such an extent that it would be credible. Characters and 
events must be convincing, implying that it must correspond with the 
experiences of readers in this world.441 Characters are "second order" 
narrators who tell a story within a story, but do not enjoy the 
omniscience or omnipotence of a first-order narrator. They are 
essential to the hierarchy of agents involved in the reading process, the 
keystone without which the whole edifice collapses. Without them 
there can be no viable narrative at all (Smith, 1996:29). The paradox 
of a literary work is that it must be read in terms of the rules contained 
in it to be comprehensible but the condition is at the same time that it 
cannot be read otherwise than from the daily experience of the 
readers.442 
The conventions utilized in reading literary works consist of the 
traditional or standard ways in which a literary world is construed and 
activated. It is imperative to study these ways, by comparing it 
between similar literary works that utilize identical or similar 
conventions. These works belong to the same genre.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
has a useful content from which meaning may be derived (Van der Watt, 2009:307). 
Cp. Zimmermann's (2003:7-9) useful discussion of the history of investigation into 
metaphorical language, from Aristotles’ “Übertragungsphänomen” to Ivor A. 
Richards and Max Black with their theory of interaction, Paul Ricoeur’s “living” 
metaphor to the “absolute” Metaphor.  
441  The test of literature is, 
  I suppose, 
 Whether we ourselves live 
  More intensely for the reading of it. 
   Elizabeth Drew 
This does not exclude description of a reality that may seem strange to the reader. Cp., 
e.g., Millett's (1991) “The loony bin trip”, where the writer / main character stays in 
the strange world of bipolary affective illness (or manic depression). 
442  “Contextualism argues that the knower helps constitute what is known, that 
the socioeconomic-political reality of the knower is decisive for knowledge” 
(Brueggemann, 1993:9). Brueggemann typifies the practice of Christian interpretation 
in preaching and liturgy as contextual, local, and pluralistic. 
292	  	  
3.5 Genre 
As discussed in the previous chapter (1.3), the determination of genres 
corresponds with the division of plants and animals in species, genus, 
families, etcetera. Genre refers to a sort of compact between an author 
and his/her audience whereby the author uses various literary signals 
that indicate to the reader what sort of document is being read and 
how it should be read. The genre signals in the text provide the reader 
with a guide to the interpretation of the text (Witherington, 2001:2). 
The scope of a specific investigation into genre with the aim to 
determine differences and similarities can be comprehensive and 
specific. Thus literature can be divided broadly into narratives and 
poems, or prose and poetry. Narratives consist of historiography, 
fictional narratives, myths and legends, and applied literature. The 
study of genre comprises that the researcher places a literary work 
within relational contexts that become more and more comprehensive, 
until that context includes all literature.  
Each text uses individual expressions and style elements. By 
determining the genre of a text the researcher is enabled to find the 
structures of contents and expressions common to other texts. The 
genre is also connected to a Sitz im Leben common to texts found in 
this genre, and the Sitz im Leben is a specific communication situation 
connecting all texts in the genre to each other (Oko, 2004:10-11). In 
exploring the Sitz im Leben, it becomes possible to recognise the 
genre, to describe the function of the genre as well as to deduce the 
criteria for the interpretation of texts within that genre (Rendtorff, 
1985:77-78).443 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
443  The most important basic forms of narratives are, according to Rendtorff 
(1985:85), myths, folk-tales, sagas, and legends. The saga is defined as a description 
of events not primarily told to report on what happened but rather to communicate and 
transfer historical continuity as well as the consciousness of the community with 
regard to traditions. This is not the same as historiography in a positivistic sense. 
Legends are distinguished from sagas by the religious interest of its characters, places, 
and events (Eissfeldt, 1974:33-47). As Culley (1992:21) writes: “Like legend, biblical 
narrative moves on the human plane and involves presumed historical figures; but like 
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The questions asked by this study is, Is the genre of Mark 13 an 
apocalypse as many researchers in the past accepted? If it is an 
apocalypse it should be interpreted according to the customs and rules 
of (Jewish) apocalyptic literature, a genre characterized by the use of 
specialized language and metaphors. Brandenburger (1981:197) 
emphasizes that the aim of apocalyptic is to serve as parenesis: "Der 
Gesetzesgehorsam soll durch den Einblick in das die Zeiten 
übergreifende Sinngefüge als weises Verhalten einsichtig gemacht 
werden." If it is an anti-apocalyptic then it should be interpreted as an 
apologetic work, an argument against an overheated apocalyptic 
expectation. Then the aim is not to indicate the signs and times of the 
second coming but to warn against behaving in a rash manner as 
happened in the last part of the second century CE when Montanus’ 
Cataphrygian movement led to Christians forsaking their duties to 
await the second coming (Cairns, 1996:100) as though Christians 
know when Jesus would come back. 
3.6 Truth in narratives 
An important question that needs to be asked in terms of literature is, 
what is "truth" in a literary work? The literary critic, according to 
Robertson (1977:11), is concerned about the truth, but "truth" in a 
literary work does not have the usual association. It is concerned with 
the appropriateness of the narrative and of the different elements in the 
narrative. Truth does not consist of a comparison with events or ideas 
outside of the tale. In other words, the reader does not measure the 
literary work to a standard outside of the work. The question about 
truth concerns the question whether the tale suits the world created by 
the writer. In the interpretation of biblical narratives, truth is 
concerned with the credibility and reliability by its close 
connectedness to reality. Will the reader believe the narrative and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
legend, it also has a divine or supernatural plane that intersects the human one, either 
by means of dramatic intervention or merely through subtle influence.” Legends also 
leave room for tales about the resurrection of the dead. “In these stories individuals 
are threatened with death for their faith” (Eissfeldt, 1974:47).   
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identify with its values and convictions? Does it fit into other events 
and ideas within the same work or does it contain contradictions? The 
accuracy of historical statements in a historical work becomes 
irrelevant in any literary discussion (Robertson, 1977:13).444 
The early church experienced a challenge in interpreting 
communications about the second coming of Jesus, as demonstrated 
especially in 1 and 2 Thessalonians, sometimes called Paul’s 
eminently eschatological letters (Janse van Rensburg, 2004:1563). The 
church (or a part of it) expected the second coming imminently (as 
predicted in Luke 21:32). When the church experienced the loss of 
some apostles and the death of the pioneers in faith it led to questions 
concerning the “truth” of the Biblical prediction ὅτι οὐ µὴ παρέλθῃ ἡ 
γενεὰ αὕτη ἕως ἂν πάντα γένηται, one of the ἀµὴν λέγω ὑµῖν-sayings 
attributed to Jesus. Mark 13 reacts to this challenge by giving 
directives to Christians on how to react to overheated eschatological / 
apocalyptic expectations. It is concerned with the “truth” of the 
church’s eschatological notions. 
3.7 The Bible as Scripture, and as literature 
The Bible as imaginative literature is different from the Bible as 
Scripture.445 The Bible as Scripture describes the revelation of God in 
time to humankind and his offer to save humankind from the debt of 
their sins, as the Bible is perceived by many believers. The Bible as 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
444  Sternberg (1985:25) states that historiography is not the record of facts 
about events that happened in actuality, but a discourse claiming to be a record of 
facts. At the same time fiction is not the free invention of discourse because it is 
limited by what has been described above as "truth" in literary terms. The antithesis 
between historiography and fiction does not lie in the truth value but in its dedication 
to the truth value. The implication is that historical and literary studies are of the same 
interest and value. Priority should however be given to the literary investigation of the 
text in order that the starting point of historical study may be the text, which is the 
only interest of any morphological studies (Sternberg, 1985:18). 
445  This viewpoint stands in contrast to Clines (1992:27) when he writes that 
the Bible can only be read as Scripture when it is read as a literary work, and thus the 
product of imagination. Cp. Powell's (1990:85-101) discussion of "the tale in 
Scriptures." 
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literature offers order, insight, and peace. 446  In Brueggemann's 
(1993:17-18) terms, postmodernism leads to a new consciousness that 
the economic, social, and political world that people accept as obvious 
and self-evident is a construction of humans' imagination, implying 
that other constructions of the imagination are also possible. “It is the 
claim of our faith, and the warrant for our ministry, to insist that our 
peculiar memory in faith provides the materials out of which an 
alternatively construed world can be properly imagined” 
(Brueggemann, 1997b:18). 
Childs (1974:91-122; 1977:26-27; 1985:23-109; 1993:70-79) takes 
another approach when he elucidates the Bible from a religious 
perspective. He strives to critically discern from Scriptures' 
kerygmatic witness a way to God that overcomes the historical 
mooring of both text and reader (Childs, 1984:51-52). He takes the 
self-understanding of the believing community as the point of 
departure to study and interpret the text (Childs, 1985:34). His 
presupposition is that the best way to study the text is from a religious 
viewpoint (Greidanus, 1988:73).447 In this way he interprets the Bible 
in terms of its role as Scripture or canon for the believing community. 
He views the Bible as a religious book.448 In this study attention will 
be given to all these aspects, literary, religious, and historical.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
446  This is found in Culley's (1992:37) description of biblical literature as the 
fount from which a believing community construe a worldview or vision of reality, as 
a perception of the way the world is supposed to exist, and that stands behind the 
uncertainty of experiences. “It is from such a vision that members of a religious 
community work out what to believe, what to do, and what to hope. They also find in 
this vision a basis for ritual activity and ethical decisions.”   
447  Greidanus (1988:74) detects three reasons in the writings of Childs for 
selecting the canon as context for biblical interpretation: the canon is normative; it is 
the final literary form; and it is a channel for contemporary relevance. 
448 There are two ways in dealing with the Bible in this way. The confessional 
approach occurs when the Christian community reads its own canonical writings. The 
other is to investigate how the early Christian church read its own special writings. 
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3.8 Elements of narratological criticism 
3.8.1 Narrator and implied author 
Contemporary literary critics make three distinctions when they 
investigate texts: between the (real) author, the implied author, and the 
narrator (Culpepper, 1983:15-16; Oko, 2004:42).449 The author is the 
actual person who wrote or composed the story, the historical author 
(Berlin, 1983:145). In modern literary works it is normally easy to 
know who the author is450 but in ancient literary works it is much 
more complicated to know who the author was or even what 
authorship meant. Especially in the case of the Gospels, including 
Mark, the authors would be the final editors, composers or redactors 
who gathered the different traditions and gave them the final shape 
that we use in some form or another. However, literary critics are not 
interested in who the author was because actual authorship does not 
provide the critical key to the meaning of a text (Donahue & 
Harrington, 2002:20). 
The implied author refers to the author as constructed from the 
narrative itself, as the one responsible for the shape of the narrative. 
The implied author is part of the text but not always part of the 
narrative.451 The reader holds the implied author responsible for the 
choice and expression of events found in the narrative. The implied 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
449  Cp. Abrams (1981) for definitions of these terms as used exclusively by the 
narratological method. Chatman (1978:146-151) distinguishes between real author 
and real reader, implied author and implied reader, and narrator and narratee. Tolmie 
(1999:6) warns that these terms are open to misunderstanding as a result of the 
different and even contradictory ways in which it is being used, not only by Biblical 
scholars but also by literary critics, leading to the necessity of defining the specific 
terms in each individual study. For instance, some define “real author” in the sense of 
“the author as implied by the narrative” while others use it in terms of the overall 
textual arrangement, as the organizing principle in the text. 
450  Even in cases where the author uses a pen name it is possible for readers to 
find out who the real author is. 
451  Cp. Fowler (1981:157-175) for a list of how and where the author of the 
Gospel of Mark seeks to establish his "second self." 
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author is not a real flesh and blood figure but serves as the way of 
describing the text and is a summary of the kind of things the text 
itself reveals (Donahue & Harrington, 2002:20). It is the organizing 
principle in the text, responsible for the total textual arrangement and 
instructing the reader through the design of the whole text (Tolmie, 
1999:7). The overall textual strategy of the implied author usually has 
a very specific ideological (or theological) thrust because his/her 
strategy is usually aimed at persuading the reader to accept a certain 
evaluative perspective. 
The implied author of the Gospel is called Mark in the superscript of 
most manuscripts (Kleiber, 2010:11).452 By studying the contribution 
of the implied author it becomes possible to understand the intention 
of the text. "Mark" in this study designates the implied author and 
narrator, given that we know nearly nothing about the historical 
person, Mark, even if he did write the gospel. 453  It should be 
remembered that the narrator is a device that is controlled by the 
implied reader and that it can be manipulated in various ways by the 
implied author (Tolmie, 1999:13).454 
Lategan (1989:3-17) argues that the narrator is essentially identical 
with the implied author, and the narratee with the implied reader. Not 
all agree with him, but in the Gospel of Mark there is essentially no 
difference between implied author and narrator, and there is no 
problem in treating them as one (Smith, 1996:23). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
452  In two of the oldest manuscripts that survived the superscript is: "Of Mark." 
In many others it is: "The beginning of the good news of Jesus Christ." Another reads: 
"Good news according (as recorded by) to Mark" (Kleiber, 2010:11). 
453  Cp. previous chapter for more information about the possible actual authors 
of the Gospel of Mark.  
454  The narrator serves several function: he/she narrates the story; makes 
metanarrative remarks concerning the internal organization of the narrative; explicitly 
voice the ideological perspective that the story wants to communicate to the implied 
reader; and maintains an affective, moral or intellectual relationship towards the story 
that he/she tells (Tolmie, 1999:21-23). 
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The real author of the Gospel of Mark was a Christian seeking to 
persuade others about the good news of Jesus; probably a Jew, well 
grounded in prophecy and with knowledge about Jewish eschatology 
and apocalyptic; and a somewhat educated man who can read and 
write after a fashion in Greek, using a profuse combination of 
Aramaic, Hebrew, and Latin terms in his Greek text (Witherington, 
2001:20-21). He knows the Hebrew Bible but uses it in its Greek 
translation, and explains Jewish customs and names to his readers. 
The author's knowledge of Jerusalem may well be more accurate than 
his knowledge of the geography of the northern parts, of Galilee and 
Transjordan.455 
Acts 12:12 relate that the Jerusalem community worshiped in the 
house of John's mother. John has a nickname, Mark (Markos in Greek, 
Markus in Latin), indicating that his family in Jerusalem was 
proficient in both languages.456 Mark grew up and lived in Jerusalem. 
Acts 12:25 indicates that John Mark joined Barnabas and Saul / Paul 
on their first missionary journey (Acts 13:5). For an unknown reason, 
he left the company before the time and returned to Jerusalem (Acts 
13:13). When Paul and Barnabas planned their next journey after the 
apostolic council in Jerusalem (Acts 15), Paul would not allow John 
Mark to accompany them (Acts 15:37-37) for his perceived disloyalty, 
and Paul's and Barnabas' ways parted with Paul going in one direction 
along with Silas, and John Mark joining Barnabas and working in 
another area. Mark was Barnabas' cousin, according to Colossians 
4:10. Philemon 24 relates that Mark is again a fellow-worker with 
Paul (as in Luke). And according to 2 Timothy 4:11, Mark served Paul 
in prison and in 1 Peter 5:13, Peter greets his readers along with the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
455  Cp. the remark by Mackay (2004:48) that Mark's use of geography was 
largely theological, an insight that Willi Marxsen, the father of redactional studies in 
Mark, developed. 
456  In apartheid South Africa, many Blacks also had names with a specific 
meaning and at the same time an European name to accommodate employment in the 
service of Whites. Today South African Blacks are proud again to utilize their original 
names, in many cases with significant meaning.  
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Christian community in Babylon (Rome) and "my son" Mark (cp. 
Kleiber, 2010:11-12).457 
The narrator is the voice that tells the story. He tells what happens 
and who speaks. The implied author can only be known by what the 
narrator says. The narrator plays an important role as the one 
responsible for characterisation, viewpoint, and plot development in 
the narrative, as well as the organisation of time and space, as Berlin 
(1983:43) and Bar-Efrat (1989:13) indicate. The narrator may reveal 
himself to the audience or may hide behind the narrative. In Mark the 
narrator is anonymous (as the actual author may also be), writes as an 
eyewitness to the events of Jesus' life, even of what happened where 
nobody else except Jesus was (e.g., in the desert during the temptation 
of Jesus or in Gethsemane when Jesus prays while his disciples sleep), 
and knows the inner thoughts of Jesus and others. The narrator also 
gives extra information to readers to help them understand what is 
happening, as in 7:3-4 where the leaders note that Jesus' disciples eat 
without washing their hands and then comments for the sake of his 
readers: "For the Pharisees, and all the Jews, keep the tradition of the 
elders and never eat without washing their arms as far as the elbow; 
and on returning from the market place they never eat without 
sprinkling themselves." The narrator controls the point of view or 
perspective (Culpepper, 1983:20-34; Oko, 2004:53-56).458 In this way, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
457  The early Church's connection between Peter and Mark is probably based 
on 1 Peter 5:13's reference to Mark. 
458  Tolmie (1999:29) indicates that all scholars do not use “point of view” in 
the same way and that it leads to confusion. It is usually linked to the various 
perspectives from which a narrative may be told. Tolmie (1999:31) refers to Genette’s 
identification of weak spots in which “point of view” is handled by scholars, 
particularly in terms of the confusion between two questions, “Who speaks?” and 
“Who perceives?” There is a voice that tells the story (narrator), but the story is also 
viewed through the eyes of the onlooker or one of the characters (locus of perception). 
For this reason, Tolmie (1999:31) prefers to refer rather to “focalization” to make a 
distinction between the voice that tells the story (narrator) and the way in which the 
vision is manipulated in a narrative text (focalization). In order to analyze focalization 
in the narrative, the question should be asked, Through whose eyes do we view the 
events that are being narrated? 
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the narrator establishes rapport with the reader and increases the 
authority of the narrative (Donahue & Harrington, 2002:20-21). The 
process of narrating requires that the narrator and reader conclude a 
pact where the reader promises to trust the narrator (Powell, 1990:25). 
Petersen (1978:97) argues that there are two evaluative points of view 
among Markan characters: some are "thinking the things of God" and 
others are "thinking the things of men." The implied author, narrator, 
Jesus and several minor exemplary characters represent the first, 
positive point of view while the Jewish leaders, some Jews, and 
sometimes the disciples represent the negative one. 
The narrator's knowledge may be limited or he may be omniscient 
(Sternberg, 1985:34; Horsley, 2001:16). A narrator may write with 
redactional omniscience when he is commenting all the time about 
characters, their actions, and resulting events while neutral 
omniscience is employed when the narration is left to speak for itself, 
making the narrative "more vivid, dramatic, gripping and realistic" 
(Bar-Efrat, 1989:31).459  
The reader identifies with the narrator rather than with the 
characters, seeing the characters and events through the eyes of the 
narrator.460  A reader without mediation of the narrator can never 
observe a character, and the narrator shows the reader just what he 
wants to. 461  The narrator uses point of view effectively as an 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
459  Scholars have emphasized that there exists a real difference between ancient 
understandings of literary characterization and modern views. Three attempts have 
been published to understand the Gospel from the point of view of ancient 
understandings of characterization: Weeden (1971); Tolbert (1989); and Robbins 
(1984). 
460  Characters do not simply represent real historical figures or ideas; characters 
are literary constructs and narrative functions (Elliott, 2011:21). Cp. Tolmie (1999:42-
48) for a discussion of the process whereby traits are revealed to the implied reader, 
through direct and indirect characterization. In the discussion of Mark 13 this 
information is not relevant as only a part of the greater narrative is discussed, without 
new information about any of the characters being given. 
461  Narrative critical studies of literary characters begin with the characters 
themselves with the purpose to describe how they are portrayed in the narrative; 
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instrument to communicate the narrative. Point of view may refer to 
three levels: the perceptual viewpoint as the perspective from which 
the events of the narrative are observed; the conceptual viewpoint as 
the perspective of attitudes, concepts and worldviews; and the 
interests’ viewpoint as the perspective of a character's benefit or 
disadvantage (Chatman, 1978:151-153).462 According to his/her point 
of view a narrator selects the events he/she relates, the aspects of the 
events he/she relates, the order in which he/she relates them, and the 
point he/she makes with them (Greidanus, 1988:289). "The narrator 
chooses how to tell the story. This choice will reflect the narrator's 
selective emphasis and values ... The narrator chooses the way which 
fits his purpose ..., and so his purposes are mirrored by his stories" 
(Tannehill, 1977:388). In this way the narrator conveys values and 
beliefs even when he does not express them directly (Tannehill, 
1986:388).463 The focus of narration can be manipulated in four ways: 
through the first person, where the main character tells his/her own 
story; through the first person observer, where a minor character tells 
the main character’s story; through the author-observer, where an 
author tells the story of an observer; and through the omniscient 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
poststructuralist narratology sees characters as literary figures, constructed by the 
discourse and inseparable from it (Elliott, 2011:x). 
462  Cp. Culpepper (1983:21-32) who describes point of view in terms of a 
psychological point of view implying omniscience, a spatial point of view implying 
omnipresence, and an ideological point of view implying reliability and a stereoscopic 
view. Uspensky (1973:8-100) distinguishes four “planes” in point of view: 
ideological, phraseological, spatial and temporal, and psychological. 
463  For instance, Tannehill (1977:386-405) investigates the function of Jesus' 
disciples in Mark's story. In the years preceding his article, the disciples had not taken 
center stage in Markan studies. In the mean time, the function of the disciples in Mark 
has been discussed in numerous studies. Tannehill focuses on the role of the disciples 
within the narratives, a shift that would eventually lead to a sustained emphasis on the 
story world of the text (cp. Tannehill, 1979:57-95). "Jesus is the central figure of the 
Gospel of Mark ... He does this in the form of a story. Since this is the case, we need 
to take seriously the narrative form of Mark in discussing this Gospel's presentation of 
Jesus Christ ... we need ways of understanding and appreciating Mark as narrative 
Christology" (Tannehill, 1979:57). Works that discuss the story world of Mark are 
Boomershine (1974), Petersen (1978), Kelber (1979), and Fowler (1981). 
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author, where an analytic or omniscient author tells the story (Brooks 
& Warren, 1979:588-590). And several narrative situations can be 
distinguished: the authorial narrative situation, where an omniscient 
author tells the story; the first-person narrator, where one of the 
characters is used as narrator and tells the story in the first person; and 
personal narration, where a narrative is narrated in such a way that the 
reader gets the impression that he/she views the events through the 
eyes of one of the characters (Stanzel, 1965:16-17). 
In Mark 13 the implied author arranges the locus of focalization in 
such a way that the reader hear the advice of Jesus through the eyes of 
a narrator as though he/she forms part of the group of confidants 
listening to Jesus’ answer to their question, When is the Temple going 
to be destroyed and what sign will there be that it is all about to take 
place? (13:4) (Tolmie, 1999:119). 
The focalized objects (characters) are limited to Jesus and the four 
disciples. No emotions or thoughts are ascribed to any of the 
characters. The disciples are focalized externally, in the question that 
they (implying, one of them) ask. Jesus is also focalized externally 
through the discourse as an answer to the disciples’ question (cp. 
Tolmie, 1999:119).  
Jesus gets the main focus in the discourse and he is characterized as 
follows: 
Paradigm of traits: He has knowledge about the signs and the time of 
the end even though he confesses that he does not know the precise 
day and hour. His knowledge allows him to warn his disciples about 
possible dangers and temptations and the need that they stay awake 
and be on their guard. The exceptional characteristic of Jesus in Mark 
13 is that his knowledge about the future is not complete. His words 
also command respect and his authority is confirmed in the ease with 
which he answers the disciples’ question. The implied author uses 
Jesus to indicate what awaits the disciples in the period preceding his 
second coming with the reason to encourage them to act in a certain 
way or which traits they should concentrate on in order to be able to 
	  	   303	  
survive in their faith. The most important trait highlighted by Jesus is 
faithfulness characterized by his counsel to be on their guard (13:23, 
33) and stay awake (13:33, 35, 36, 37). 
All the characters are flat (in Forster’s system of classification) since 
there are no real development in any of the characters. That Jesus 
indicates his lack of knowledge about the precise time of the second 
coming (13:32) may indicate that his character is round due to the 
element of surprise that the implied reader may experience. According 
to Berlin’s system, Jesus should be classified as a full-fledged 
character whereas the other characters should be classified as types. 
And in Harvey’s system, Jesus should be classified as the protagonist 
and the other characters as ficelles. Jesus is a rather complex figure 
with no development and little penetration into inner life, according to 
Ewen’s system, while the disciples are not complex at all, with no 
development and no penetration into inner life (cp. discussion in 
Tolmie, 1999:120-123). 
The disciples are characterized in terms of the awe with which they 
esteemed the Temple (Διδάσκαλε, ἴδε ποταποὶ λίθοι καὶ ποταπαὶ 
οἰκοδοµαί) leading to Jesus’ remark that not one stone will be left on 
another. The next scene is when four of his disciples are alone with 
him and they questioned him about the time when this is going to 
happen and the signs signifying that it is about to take place (µέλλῃ 
ταῦτα συντελεῖσθαι πάντα).  
An omnipotent and faithful narrator tells the narrative in Mark 13 in 
the third person, and it is scenic (Licht, 1978:29). Alter (1981:63; 
1987:27) calls this an "event" and describes it as the deceleration of 
the narrative tempo in order to lighten up a specific scene. The illusion 
is created that the scene's presence unfolds. The dramatic dominates 
the narrative, creating the opportunity to describe the viewpoint of the 
main character, Jesus. 464  Jesus is painted with a variety of 
characteristics but without any contradictions. His characteristics are 
constant, to a great extent predictable, and there is not any real 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
464  Perrin (1976:144) calls the Gospel an "apocalyptic drama." 
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development in his character over the course of the year depicted by 
the Gospel (De Klerk & Schnell, 1987:71). The narrator is 
extradiegetic because he/she functions on the level of the “primary 
story” and is not embedded in the story itself.465 And the narrative is 
heterodiegetic because the narrator is not linked to or identified as one 
of the characters in the story world but tells the story in such a way 
that he/she functions as an on-looker. The narrator is also fairly 
perceptible and reliable (cp. Tolmie, 1999:118). The ideological 
function of the eschatological discourse is found in verse 32, that in 
spite of signs of the coming end no one knows the day and hour, not 
even Jesus himself, leading to the conclusion that the disciples should 
be on their guard at all times. 
Ecological aspects illustrate that the followers of Jesus were centred 
in the rural areas of Galilee and hostile towards Hellenistic cities like 
Sepphoris and Tiberias (Van Aarde & Joubert, 2009:435).466  The 
socio-economic aspects illustrate that the followers of Jesus originated 
from the poor segments of the population and that they should be 
classed as socially displaced people. Although Galilee was the most 
naturally fertile agricultural region in Palestine, there is strong 
evidence of latifundialization and landownership concentrated in the 
hands of royal estates during and after the reign of Herod the Great 
(37 BCE - 4 CE). However, there is also evidence of persistent family-
based smallholdings while land alienation and resultant tenancy was 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
465  In order to distinguish clearly between the levels on which the various 
narrators and narratees (of the “primary story” and the story within the story) are 
employed, scholars distinguish between the narrator and narratee on the primary level 
of narration as the extradiegetic narrator and narratee, while the embedded narrator 
and narratee are called intradiegetic narrator and narratee. If another group of speakers 
and listeners are embedded within this level, they are called hypodiegetic narrators 
and narratees (Tolmie, 1999:16). 
466  "The city chiefly centred around the needs of the elite group, and the basic 
structures of modern cities, like an economic infrastructure and general services (like 
sewerage systems and running water) did not exist. Because of the dense population in 
the cities, their general conditions were appalling" (Malina, Joubert & Van der Watt, 
1996:9). 
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ubiquitous among the poor (Myers, 1988:49).467 Foreign interests or 
state monopolies would have controlled what trade surplus there was. 
The ochlos formed the expendable class, consisting of about 5-10% of 
the Galilean population for whom society had no place or need. They 
had been forced off the land because of population pressures or they 
did not fit into society and they tended to be landless, itinerant with no 
normal family life and a higher death rate (Saldarini, 2001:44). Aside 
from the peasant majority, there was a small independent artisan and 
bureaucratic class, and a tiny aristocracy making up less than one-half 
of one per cent of the total estimated population of 750 000 in 
Palestine (Myers, 1988:50-51). 
How does a narrator sketch viewpoint? "The exegete construes the 
ideological perspective of a narrative record by identifying and 
explaining the techniques used to transform a story into a narrative 
discourse ... the exegete needs to abstract the story from the narrative 
discourse" (Van Aarde, 2009:385). Uspensky (1973:88-89) refers to 
various levels where point of view plays a role:  
Ø The ideological level that concurs with Chatman's conceptual 
viewpoint refers to the viewpoint from which the events in the 
narrative will be evaluated;  
Ø The phraseological level that refers to grammatical 
characteristics in the discourse that betrays viewpoint;  
Ø Spatial and temporal levels that refers to the utilisation of space 
and time to clothe viewpoint;  
Ø The psychological level that concurs with Chatman's perceptual 
viewpoint and refers to the viewpoint out of which actions and 
behaviour are perceived and described (cp. Van Aarde, 
2009:385). The viewpoint can change from internal to external, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
467  89% of the population were farmers who eked out a living on 
smallholdings, write Malina, Joubert & Van der Watt (1996:9). And farming centred 
on the family, the most basic economic unit of the ancient world. 
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from ideological to psychological, and from temporal to spatial 
at any time (Smith, 1996:167-172). 
"Point of view" refers to the angle from which the narrator observes 
the narrated world and presents it to the implied or idealized reader, 
but it also refers to the ideological perspective from which the narrator 
evaluates the narrated world.468 "The narrator 'manipulates' the reader 
to see the world according to the 'ideology' presented by the narration" 
(Van Aarde, 2009:390).469 
At times the narrator climbs out of the narrative to inform his 
audience of something that is necessary in order to understand what is 
happening in the narrative, and this is called "breaking the frame" 
(Culpepper, 1983:54). 
Characters' viewpoints also play an important role in the discourse, 
and it is indicated in several ways: by names referring to familial 
relations; by a character's thoughts, emotions and experiences when 
the inner life of the character is displayed; by direct discourse and 
narrative where a character's internal psychological and ideological 
viewpoint is described; and by the utilization of alternative 
expressions or synonyms. 
The narrator also uses background as an important element to 
structure the narrative as the context for the actions of the characters 
and the events that beset them. Powell (1990:69) compares the basic 
elements of a narrative with the grammatical components of a 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
468  "Point of view signifies the way a story gets told - the mode or perspective 
established by an author by means of which the reader is presented with the 
characters, actions, setting and events which constitute the narrative in a work of 
fiction" (Abrams, 1981:144). The point of view can be literal, a perceptual point of 
view; figurative, a conceptual system of ideology; and a transferred point of view, 
characterizing someone's general interest, profit, welfare, and well-being (Van Eck, 
1995:102 in discussing Chatman, 1978:150). 
469  Ideology is always a distortion of reality in some form and texts are 
imagined accounts of realities. In narratology, ideology refers to the network of 
themes and ideas in a narrative that represent an imagined version of a specific reality 
(Van Aarde, 2009:390). 
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sentence. Events concur with the verbs because it expresses the 
actions in the narrative. Characters are the substantives or nouns 
because they are responsible for the action, or are the objects of others' 
actions. Characteristics are the adjectives because it describes the 
characters' behaviour and motives that participate in the action. And 
the background is the adverbs that describe where, when and how the 
action occurs. 
The distinction between background and characters (Chatman 
prefers to speak of “existents” instead of “characters”) does not lie on 
a line but forms a continuum (Chatman, 1978:138-141). The 
viewpoint serves as a clear demarcation between background and 
character. Background can never propagate a specific viewpoint 
although it can be characterized in terms of descriptive qualities. The 
example of the Mount of Olives will be discussed in the exegesis of 
Mark 13. 
Background serves several functions: it may be symbolical, reveal 
character, determine conflict, recall associations from the history, 
grant structure to the narrative, or create the mood of the narrative 
(Chatman, 1978:141). Abrams (1981:175) classifies background detail 
in terms of temporal, spatial and social categories. No narrative can 
exist without a temporal qualification and references to temporal 
information may be chronological or typological.470  Chronological 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
470  Analysis of temporal relations in a narrative can be very rewarding. Genette 
(1980:35-85) distinguishes three aspects: order, duration and frequency. In an analysis 
of the temporal order one compares the order in which the events are arranged in the 
narrative text with that in which the events originally occurred. To achieve this, it is 
necessary to reconstruct the original order of events. A distortion of temporal order 
(“anachronies”) can exist with various analepses and prolepses. Such a distortion may 
be used to communicate an important ideological perspective. In the analysis of 
duration one has to compare the length of time the event actually took to occur (story-
time) with the length of time devoted to the narration of this event. E.g., Culpepper 
(1983:70-73) concludes that 17,5% of the Gospel of John are devoted to events that 
happened in a single evening, the evening before the crucifixion (John 13:1-17:26), 
indicating the importance attached to these events. Even more lines are used to cover 
these events than for the arrest, trial and crucifixion (10,5%). In order to investigate 
frequency the relation between the number of times an event occurs in the “story line” 
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references may be locative or durative, and typological references 
indicate the sort of time in which the action occurs. References to time 
in Mark are important because it determines the structure of the 
narrative as a whole. Biblical references to temporal-spatial 
background are rich in connotative interest.471 
An analysis of temporal order in Mark 13 is complicated by the 
narration of prophecy which includes two temporal aspects, namely 
the act of prophecy and the content of prophecy (Tolmie, 1999:89). It 
can be demonstrated in this way: 
A The temple will be pulled down 
B When will it be, and what will be the sign? 
C These are the signs: deception, wars, earthquakes, oppression, 
betrayal 
D Whoever stands firm to the end will be saved 
E Appalling abomination standing where it ought not to be 
F Advice: Escape! 
G False prophets 
H Command: Be on your guard 
I Cosmic signs: darkened sun, dark moon, falling stars, powers in 
heaven shaken 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
and the number of times it is narrated in the narrative has to be investigated, leading to 
three kinds of frequency, singulative, repetitive and iterative frequency (Genette, 
1980:113-116). 
471  To give an example, according to Mark 5:25 Jesus interrupts his journey to 
heal a daughter who is twelve years old to help a menstruating woman who has been 
suffering for twelve years. The irony is clear, that Jesus heals a woman suffering from 
menstrual problems at the cost of a girl who has reached the age when she will be 
starting to menstruate soon. This temporal reference is rich in suggestive meaning. 
Horsley (2001:18-19) adds that the first readers would have understood the 
association with the twelve tribes of Israel, making the healed women symbolic of the 
healing of the whole people of Israel (5:21-43). I am not so sure that first readers that 
used Greek and came from the non-Jewish, Gentile nations would have made such an 
association. For a discussion of irony in the Gospel, cp. Smith (1996:192-233). 
	  	   309	  
J  Son of man coming in clouds, angels gathering his elect 
K Fig tree as sign that this generation will experience these things 
L No one knows the day or hour 
M Command: Be on guard! 
N Man travelling abroad, leaving servants in charge to demonstrate 
necessity to stay awake! 
The analysis distinguishes between two types of signs of the 
destruction of the temple (A, B). In the first, C-G, the impression is 
created that it is concerned with Jerusalem and the Temple, leading to 
the injuction to escape in time and be on the guard (F, H) and a 
description of the eventual destruction of the Temple as symbolized 
by the appaling abomination found in the Temple. The second is 
concerned with cosmic signs (I) leading to the coming of the Son of 
man (J) and the injunction to be on guard (K, M, N). In the heart of 
this last part of the narrative comes Jesus’ statement that no one 
knows when this will happen (L), even though certain signs indicate 
that the end is near. One gets the impression that a differentiation is 
purposefully made between the early signs concerning Jerusalem and 
the Temple, and the later signs preceding the coming of the Son of 
man. In this way, the temporal order is being used to warn readers 
against concluding that Jesus’ coming is at hand while leaving room 
for prolepses of certain events leading to the second coming but 
allowing room for a period to elapse after the destruction of the 
Temple. The presupposition is that the destruction of the Temple that 
was completed or anticipated by Mark’s readers was seen as the final 
sign that the second coming is to take place. 
In terms of frequency the impression is created that Jesus pictures 
events that will follow on each other, with natural catastrophes 
followed by the appearance of the appalling abomination and the 
eventual destruction of the Temple and accompanying deception of 
false prophets, followed by cosmic signs that will be followed by the 
coming of the Son of man. The events seem to be of singulative 
frequency but the question remains whether the events are not 
310	  	  
iterative, and in this way drawing attention to the ideological 
perspective of the narrative that serves as an anti-apocalyptic. 
Narrative time differs from physical, objective time with objective 
time flowing without interruption in a straight line from the past to the 
future while narrative time is subjective, stopping and moving in 
accordance with the narrator's needs in telling the tale. In narrative 
time, it is possible to leap or experience gaps and to change the 
direction of speed at any time. The division into future, present and 
past also do not hold as in objective time.472 Narrative time is the order 
in which events referred to in the narrative occurs; plotted time is the 
order in which the reader learns of these events (Greidanus, 
1988:288). 
Malbon (1986:141) describes three types of spatial background 
detail: geopolitical, referring to regions, cities and towns; 
topographical, referring to physical characteristics of nature and the 
elements; and architectonic background, referring to buildings, 
palaces, and temples (and other sacred spaces).473 
Important locations in Mark of the geopolitical setting are Galilee, 
the place of the initial proclamation of the gospel with power; 
Jerusalem, the place of opposition where Jesus predicts the destruction 
of the Temple and where he becomes progressively powerless until he 
dies on a cross; and Transjordan, the Decapolis, and the area around 
Tyre and Sidon, symbolizing the future mission of the disciples to the 
Gentiles. It should be remembered that Galilee was not under 
Jerusalem's political jurisdiction. Herod Antipas was the Roman-
appointed ruler of Galilee for over thirty years by the time of Jesus' 
ministry (Vermes, 2005:14). No evidence exists that Pharisees lived in 
Galilee or that Antipas permitted the Pharisees to exercise any 
influence in Galilee (Horsley, 2001:xi).474 The journey from Galilee to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
472  Cp. Ricoeur (1984; 1986; 1988), although he gives a complete description 
of the concept of time only in the last two volumes.  
473  Cp. also Funk (1988:141). 
474  Galilee had a history very different from that of Jerusalem and Judea for 
over 800 years by the time of Jesus (Horsley, 2001:xi). And Galilee was doubly 
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Jerusalem that happens only once in Mark provides the bridge 
between the start and finish of Jesus' ministry (cp. 14:28; 16:7).475 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
peripheral, writes Myers (1988:54), in the sense that it was increasingly controlled by 
the political and economic forces of Hellenistic urban penetration while it was 
symbolically and socio-economically controlled by Jerusalem from the south. By 
placing rural and village Galilee at the narrative and ideological center of the Gospel, 
Mark keeps an explicit tension with both Jerusalem and the Hellenistic cities. 
475  Lohmeyer (1936, 1942) is the first scholar who showed the important 
contrast between Galilee and Jerusalem in the Gospel. He argues that early 
Christianity functioned around two main centers. Galilee is the kommende Gotteshaus 
with an emphasis on gospel and eschatology, while Jerusalem is the traditional 
Gottesstadt with its focus on the cult and messianic nationalistic hope. Jesus' public 
ministry in Galilee caused friction and conflict because it was oriented against the 
Jerusalem cult. With his ministry, Jesus established a "neue Heiligkeit und neues 
Heil" and started replacing the traditional Gottesstadt with the new kommende 
Gotteshaus. Galilee was the center where the fulfilled eschatological kingdom would 
realize, according to 14:28; 6:7. Cp. the development of these ideas in Lightfoot 
(1950); Marxsen (1959); and Kelber (1974). The eschatological expectations ran high 
in Galilee and formed the reason for the evangelist including Mark 13 in his Gospel 
(Malbon, 1982:242-255; Van Eck, 1995:12-16). The place of the kingdom is Galilee, 
and it will be the place of the parousia, with the time of occurrence in that of the 
Markan community (Van Eck, 2011:72). Van Eck (2008:576) argues that the contrast 
between Jerusalem and Galilee is complemented by the contrast between desert and 
grave. Jesus' way leads from the desert to the grave, two spaces where life and death 
are important functions, and from Galilee to Jerusalem, a way of conflict between 
Jesus' activities in Galilee and the opposition of the religious leaders in Jerusalem. 
This is the way of suffering (Rhoads & Michie, 1982:63-72), the "Leidens-
Christologie" or "Leidensmessianität" of the theologia crucis (Weeden, 1979:242-
243). Van Eck (2008:576) argues further that the contrast between the inclusive 
household created by Jesus in Galilee and the exclusive household of the temple in 
Jerusalem should be interpreted in terms of the kingdom as the household of God (cp. 
Van Eck, 2011:72). Jesus established this kingdom in Galilee through his healings and 
exorcisms where sinners are restored to their normal functions within the context of 
home and family. This new kingdom is inclusive, egalitarian, non-sexistic, and 
permeated by God's immanence, as illustrated by the people joining Jesus during 
supper meals. "From the centre, movements radiate outwards, and to the centre they 
return" (Malbon, 1995:254-255). Jesus' negative attitude towards Jewish purity codes 
and regulations combined with his forgiveness of sins in Galilee declared the Temple 
obsolete, replicating the Temple in the new household in Galilee as a house of prayer 
for all nations (Van Eck, 2008:577). Malbon (1992:44) mentions that the action in the 
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Judea was considered a second-rate Roman province and did not get 
the best governors, only prefects of equestrian ranks, while Herod 
Antipas, a client king whom Rome allowed to supervise things for 
them, ruled Galilee. Herod Antipas was corrupt, devious, and immoral 
and unacceptable to Jewish sentiment due to his Idumean 
descendance, and he pursued the Hellenization of the area. Oakman 
(in Batten, 2013:2) argues that from Rome's perspective, from above, 
there was little dissatisfaction with Herod Antipas' reign in Galilee but 
that based upon the archaeological evidence, and contrary to the 
conclusions of some scholars, there was considerable unrest and 
opposition to Antipas from below. Jesus was a peasant theologian and 
broker of the kingdom of God in such an environment. Antipas was 
responsible for building Sepphoris and Tiberias as Graeco-Roman 
cities (Horsley, 2001:36), and so insensitive to Jewish sentiment that 
he built Tiberias in part upon Jewish graveyards, making such 
buildings permanently unclean for Jews. His means of governing over 
a hostile people and area was with fear and brute force, which only 
engendered further hostility (Witherington, 2001:33). Topographical 
settings include the Jordan, the desert, and the sea, all events from 
Israel's past with rich associations but in the case of the desert and the 
sea also apocalyptic associations.476 Jesus frequently crosses the Sea 
of Galilee, the barrier between Jews and Gentiles. Architectural 
settings are a house, synagogue, temple and palace. 
The pattern of movement determined in the Gospel of Mark by 
reference to the diverse settings is very significant, with Jesus 
changing setting more than forty times in the narrative, thereby 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Markan Gospel begins and end in Judea, although attention is focused on Galilee, 
with nearly two-thirds of the narrative set there. 
476  Cp. Van Iersel (2000:33) who finds five indications of topography in the 
Gospel: the desert, Galilee, the way, Jerusalem, and the desert or grave. His discussion 
of topographical oppositions between Galilee and Jerusalem is especially important 
(Van Iersel, 2000:35). The hinges between the various places Van Iersel (2000:43) 
finds: for the desert, in 1:2-13; for Galilee, in 1:14-8:26; for the way, in 8:27-10:52; 
for Jerusalem, in 11:1-15:41; and for the grave, in 15:42-16:8. 
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underscoring the urgency of his message, his success and the bigger 
goal that he has in mind (Tolmie, 1999:112). 
Mark 13 is set on a mountain with its association as one of the 
centres of Israel’s theophanies, overlooking the Temple as the centre 
of Israel’s religious cult (Tolmie, 1999:111). The narrator provides the 
setting directly, implying the significance of the two settings for 
his/her implied readers because it is directly relevant to the rest of the 
narrative, with deep symbolic connotations attached to both settings, 
and positive as well as negative feelings associated with the settings 
(Tolmie, 1999:106). These two elements of the setting determine the 
narrative of the conversation between Jesus and four of his confidants. 
The main purpose of the implied author is to convey an ideological 
perspective to the implied reader (Tolmie, 1999:130). To achieve this, 
various attempts dominate the textual strategy to convey the 
ideological perspective. For instance, the implied author uses the 
narrator to emphasize that Jesus knows what is going to happen in the 
future. In this way the character of Jesus is depicted as one who has 
foreknowledge about future events. The structure of events explains 
that everything is predetermined and that Jesus knows what is going to 
happen with the surprising twist that there is one piece of knowledge 
missing in his armour that only his Father knows, and that is the exact 
day and hour of his coming. The ideological perspective is also served 
by the portrayal of the characters, with Jesus playing the dominating 
part and the emphasis on his unique identity while the disciples are 
depicted only as the precedent for his discourse. The chronological 
setting is used to reinforce the ideological perspective: the discourse is 
placed after Jesus’ confrontation with the Jewish religious authorities 
symbolized by the Temple and his cleansing of it by overthrowing the 
tables of the moneychangers and before this confrontation would lead 
to his arrest, trial and execution. At this critical junction in Jesus’ life 
the eschatological discourse is provided by the implied author to 
emphasize the importance of it for the implied reader. The spatial 
setting is also used to reinforce the ideological setting with the full 
view of the Temple (καθηµένου αὐτοῦ εἰς τὸ Ὄρος τῶν Ἐλαιῶν 
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κατέναντι τοῦ ἱεροῦ) serving as the point of contact as well as the 
background for the discourse with its reference to the destruction of 
the Temple and all it stands for. 
Social background includes social and political institutions, class 
structures, economic systems, social customs, and the general cultural 
context as the background of the narrative. Especially in reading 
ancient literature, it is important to keep differences in the social, 
political, religious and cultural spheres in view in interpreting the 
texts. Socio-literary and socio-narratological approaches furnishing 
this information to the exegete are important means (Rhoads & 
Michie, 1982:413). Literature is not comprehended without 
knowledge of the cultural phenomena supposed by the text. 
Horsley (2001:1-2) argues that Third-World peoples and Western 
capitalist communities evaluate the socio-political setting of the 
Gospel differently, and that it is difficult (or even impossible) not to 
evaluate the ancient setting in terms of one's own situation.477 When 
Third-World peoples hear the narratives in the Gospel they readily 
recognize the parallels between this story and their own life situations 
of being oppressed and exploited by powers outside their countries 
with a vested economic interest in their exploitation. On the other side, 
Western capitalist peoples have learned to read the Gospel differently, 
not as an economic treatise but a religious story, about Jesus as the 
Son of God dying for our sins, or about Christian discipleship and the 
costs that it might hold for the individual, in a quest to follow Jesus 
despite own fears and failures. The reason is that modern Western 
societies have domesticated the gospel and reduced its claims to 
private individual belief, separated from real-life politics and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
477  Myers (1988:5) states in the same terms that White North American 
Christians from the privileged strata of society must come to terms with the fact that 
their reading site for the Gospel is empire, locus imperium. He then identifies the 
Markan political situation into five major currents: the waning fortunes of the native 
kingship; direct and indirect Roman administration of the colony; the power of the 
high priesthood and clerical aristocracy; the shifting political alignments of the Jewish 
renewal groups such as the Pharisees and Essenes; and the various strands of popular 
resistance and dissent among the masses (Myers, 1988:54). 
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economics, as institutionalized in the separation of "church" and 
"state." Western people with their emphasis on individual religion or 
discipleship can hardly understand a basic tenet of the apocalyptic 
worldview that determines the Gospel, that there is a cosmic struggle 
between God and Satan reflected in the struggle between Jesus and 
unclean spirits. The people who produced Mark did not share the 
modern Western alienation of religion from political-economic life 
(Horsley, 2001:9). 
The narrator also utilizes characters as an important element in the 
narrative. The narrator's viewpoint determines how the characters are 
sketched. "It is impossible to discuss character without reference to 
point of view, for, after all, a character is not perceived by the reader 
directly, but rather mediated or filtered through the telling of the 
(implied) author, the narrator, or another character. For the reader is 
only shown what the author wishes to show" (Berlin, 1983:43). A 
distinction is made between flat (one-dimensional) and round 
(multidimensional, complex and dynamic) characters, with a flat 
character being a caricature or type with only two or three 
characteristics and embodying a single idea or quality (trait) and 
multidimensional characters described in complex terms with more 
than one quality or trait and who shows signs of development (Forster, 
1962:73, 81; Culpepper, 1983:102; Tolmie, 1999:54; Elliott, 
2011:44).478 Jewish leaders in the Gospel are painted as flat and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
478  Other ways of classification of characters are also suggested, e.g., in 
Berlin’s (1983:23-24) three-fold classification: full-fledged characters (corresponding 
to round characters), types (corresponding to flat characters), and agents (characters 
that serve as mere functionaries and are not characterized at all). Harvey (1965:89) 
classifies characters in terms of protagonists, with full characters and changing with 
time; background characters, who are not characterized extensively and whose only 
function is to serve as part of the plot’s mechanics; and intermediary figures 
consisting of a card, or a character who approaches greatness but who is not cast into 
the role of a protagonist, and ficelles, who are characterized more extensively than 
background characters with the purpose of fulfilling certain functions within the 
narrative. Ewen (quoted in Tolmie, 1999:56) proposes that characters should be 
viewed in terms of points along a continuum and not in terms of exhaustive 
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negative; the anointing woman is flat and positive; the disciples are 
round and both negative and positive; the Markan Jesus alone is a 
round, positive character (Malbon, 1992:29) although he is also a 
static character because he does not change (Culpepper, 1983:103). 
Round characters elicit identification in a way that flat characters do 
not. Abrams (1981:185) suggests a third classification, of stock 
characters with only one characteristic and playing a superficial role. 
Berlin (1983:23) prefers to call these characters agents that serve as 
functionaries an important role in the development of the plot but with 
the human side of the character staying hidden (cp. Kermode, 
1979:78).  
Van Aarde's (2009:386) remark is important: "It is only when the 
exegete is able to indicate how certain elements interact with others in 
the same narration and how the writer organized the various episodes 
to achieve a certain communicative effect that the 'sum total' of 
episodes could be described as the plot of the narration." The plot is 
the interpretative ordering of events (Brooks, 1984:25) and it can be 
analyzed from two different, yet complementary perspectives (Tolmie, 
1999:63). Events in a narrative are organized syntagmatically, in terms 
of one event after the other, and an analysis leads to exposion of the 
surface structure of events. On the other hand, events can also be 
analyzed in terms of a paradigmatic structure, in terms of the way 
events are related to one another, leading to exposion of the deep 
structure of events.479 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
categories. Characters can be characterized along three axes, of complexity, 
development, and penetration into inner life. 
479  To uncover the underlying logic of the narrative that is not necessarily 
mentioned in the surface structure, Greimas’ (1983:132-134) semiotic square can be 
used fruitfully. The semiotic square forms part of a comprehensive semiotic theory, 
called the generative trajectory where it is used to describe various semantic levels. 
The semiotic square provides a visual representation of the underlying logic of the 
narrative text. The underlying logical relations in a narrative text are determined by 
isolating lines of meaning or isotopies in the text. These are events implying opposing 
categories (of events, locations, or groups of characters). Three types of relations may 
exist: contradictory, contrary or complementary. 
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In the Gospels as narratives, the narrator's ideological perspective 
corresponds with the perspective of the author and the protagonist. 
The result is that all events and characterizations are being presented 
from one particular perspective, that of the character of Jesus. He is 
the "viewpoint character" and whatever he says, does or thinks 
represents the ideological narrative of the narrator. The perspectives 
from which the other characters are narrated, together with all 
phraseological, psychological, temporal and spatial data are 
subordinate to it and serve as its substructure (Van Aarde, 2009:409). 
3.8.2 Implied reader 
A counterpart to the implied author is the implied reader, existing as 
the sum of the different ways in which the text speaks to given readers 
and how they are supposed to react to the text.480 Where the implied 
author is defined in terms of the overall textual strategy in the sense of 
a static overarching view of the narrative text, the implied reader is 
here defined in terms of the temporal quality of the text in the sense 
that the overall textual strategy is revealed word by word, sentence by 
sentence, and paragraph by paragraph (Tolmie, 1999:9). The implied 
author knows the text from beginning to end, while the implied reader 
does not know what word comes next in the text because he/she is 
limited by his/her temporal status. 
This leads to the discipline of reader-response criticism, which 
studies the ways in which a text involves the reader or evokes a 
particular response (Donahue & Harrington, 2002:21). "Texts come 
before us as the always-already-read; we apprehend them through 
sedimented layers of previous interpretation" (Jameson, 1981:9). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
480  Tolmie (1999:7) warns that the confusion amongst critics with regard to the 
implied reader is even greater than with regard to the definition of the implied author, 
with some defining it as the reader that the real author had in mind when he/she wrote 
the text or the kind of real reader presupposed by the text, and others defining it in a 
depersonified sense and linked closely to the text, as an intratextual literary construct, 
functioning as a counterpart of the implied author (Tolmie, 1999:8). 
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Horsley (2001:8) explains that the "virginal" reader without textual 
experience does not exist. 
Applied to the Gospel of Mark, most of the narrative is presented by 
a third-person first-level narrator whose first-level audience is the 
implied reader. The situation in Mark diverges somewhat from that in 
the typical novel in that the evangelist begins with a known factor - his 
audience is a community he knows and he understands their situation 
(or he thinks so). "In producing his Gospel he is influenced by the 
needs of flesh-and-blood Christians, so the nature of the 
correspondence between implied author and implied reader tends to be 
dictated by the relationship between the real author and his known 
addressees" (Smith, 1996:187).481 
By way of summary, the implied author refers in the definition used 
in this study to the overall textual organization of the narrative and the 
implied author to the temporality of the text. The device of the implied 
reader focuses attention on the way the narrative text is organized and 
how this overall structure is revealed to the reader verse by verse.482 In 
discussing the implied reader, the focus is on the way the narrative 
would have been read by someone reading it for the first time in the 
way the implied author intended it to be read. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
481  Narrative criticism has also been criticized. Powell (1990:91-98) sums up 
these points of criticism stated by several researchers: It treats the Gospels as coherent 
narratives when they are actually collections of disparate material; it imposes on 
ancient literature concepts drawn from the study of modern literature; it seeks to 
interpret the Gospels through methods that were devised for the study of fiction; it 
allows subjective interpretation by its acceptance of the possibility of multiple 
meanings; and it rejects or ignores the historical witness of the Gospels. If these points 
of criticism are based on the complaint that narrative criticism has misperceived the 
nature of the Gospel narratives they may be ignored although it must be allowed that 
the Gospels consist of relatively independent episodes rather than a continuous 
narrative line as in modern fiction, and the purpose of the Gospels also differ in that 
they are ideological, propagandistic, or didactic, intended to persuade their hearers to 
accept a particular point of view (Shiner, 1992:3; Perrin, 1995:129). 
482  The implication is that the implied reader reads the text for the first time, an 
implication that has consequences for modern readers of the Bible who in many 
instances have been exposed to the narratives of the Bible for many years. 
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It should be remembered that the implied reader has already read the 
first twelve chapters of Mark at this stage. The implied reader has 
taken notice of the plot of the Gospel with Jesus’ affection for the 
disadvantaged and those rejected by Jewish purists and Jesus’ identity 
with (among other characteristics) foreknowledge of the future. 
The implied reader has become aware that the narrative is nearing its 
end with Jesus’ coming to Jerusalem (11:1), the crowds honoring 
Jesus by spreading their cloaks over the colt and on the road (11:8-10), 
and Jesus going to the Temple and confronting the chief priests, the 
teachers of the Law, and the elders (11:15-28). Now Jesus predicts the 
end of the religious cult associated with the Temple. 
The last question that needs to be asked is, What is the interaction 
between implied author and implied reader in Mark 13? The process 
of interaction between implied author and implied reader is dominated 
by an emphasis on the ideological perspective, that the present order 
will come to an end with Jesus’ coming and collecting his elect from 
the four ends of the earth, presumably to establish his kingdom. At the 
same time, the disciples receive the warning that no one knows when 
these events will take place; the signs will signify that it is near, before 
the people now living have all died (ἀµὴν λέγω ὑµῖν ὅτι οὐ µὴ 
παρέλθῃ ἡ γενεὰ αὕτη µέχρις οὗ ταῦτα πάντα γένηται, 13:30). The 
purpose of the interaction is to convince the implied reader to evaluate 
these events that Jesus predicts for the near future from the same 
ideological perspective as that accepted by the implied author but also 
to warn him/her not to behave and react rashly as if the second coming 
is going to happen immediately. 
Against this background the discourse can be exegeted in more 
detail. 
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4. DETAILED EXEGESIS OF MARK 13 
4.1 Introduction 
"Dieser Text des Markus-Evangeliums zählt zu den rätselhaftesten 
und unheimlichsten des ganzen Neuen Testaments," writes 
Drewermann (1988:331) about Mark 13, the last and longest single 
discourse or block of continuous teaching in the Gospel although it 
does not take the standard form of a rhetorical speech (Witherington, 
2001:9; Kleiber 2010:244).483 This is matched only by the parable 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
483  The other long speech is after beginning his campaign to renew Israel in 
Galilee, at the start of Jesus' ministry. Here he ends his ministry with another long 
speech. Scholars emphasizing the oral character lying behind the written text of the 
Gospel have to explain how the speech in the eschatological discourse could have 
been performed in an effective way. The discourse is long, with one speaker doing 
nearly all the talking. Shiner (2003a:10) agrees that there is little or nothing in it that 
provides narrative interest. The great density of audience involving clues, making it 
performable, reinforces the discourse as direct address to the audience. Cp. Shiner's 
(2003a:13-14) analysis of imperatives, pronouns, verbs and reflexive pronouns in 
Mark 13. Apart from vv. 24-27, there is no section longer than two verses without a 
second person indication or an imperative, and only two of those sections are two 
verses long. By involving the audience in this way, the performer plays on the 
emotions of the audience to achieve his / her desired effect (Shiner, 2003b:57-88). 
The great density of violent or alarmist language in the discourse (wars, earthquakes, 
famines, labor pains, watch out, persecution, betrayal, etc.) contributes to the vivid 
imagery and attracts listeners' attention. Frey (2011:29) remarks that the rich and 
colorful imagery utilized is due to apocalyptic texts dealing with goods or situations 
that are not completely "at hand," but are still to be openly revealed, fully realized, or 
plainly fulfilled. Black (1991:85-88) undertook a rhetorical analysis of this discourse 
in terms of classical Graeco-Roman rhetoric, and he shows how carefully constructed 
this oration is, and how extensively it incorporates elements of the classical rhetorical 
style. Black (1991:84) emphasizes that the discourse of Jesus conforms to the classical 
arrangement of an epideictic address that sought to persuade readers to embrace 
certain values, while censuring corresponding vices. There is an inverse chiastic 
relationship between the two questions of the disciples and the way these are 
addressed in the narration: roughly the first three-quarters of the narration (13:6-27) 
responds to the second question about the signs of the end, with the last quarter 
(13:28-36) responds to the first question about when this will be (Black, 1991:74-75). 
The topical arrangement progresses from more familiar, abstract disturbances (13:6-8) 
through more intense, personal suffering (13:9-13) ultimately climaxing in cosmic 
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discourse in 4:1-34, where at no stage Jesus' voice is interrupted 
(Moloney, 2002:249). Mark 13 serves as Jesus' farewell instructions to 
his disciples (Dyer, 1998:233; Malina, 2002a:54; Shiner, 2003a:9).484 
Gaston (1970:8) remarks that there is perhaps no single chapter of the 
synoptic Gospels that has been so much commented upon in modern 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
collapse (13:24-27) (Black, 1991:76). Black (1991:75) calls 13:14-23 particular 
human responses to the calamitous tribulation. Humphrey (2003:212) analyzes the 
discourse:  
 prelude 13:1-4 
  general turmoil 13:5-8 
   afflictions of the elect 13:9-13 
    practical instructions 13:14-23 
   gathering of the elect 13:24-27 
  parable of the fig tree 13:28-32 
 exhortation 13:33-37 
484  Is Mark 13 a compilation of traditions or does it show the writer as one who 
had mastery of his materials? And to what extent does the material used in the 
eschatological discourse originates with the historical Jesus? Although these questions 
are important, it does not affect the object of this study and it is not discussed here. 
For fuller discussion, cp. Hartman (1966:13-14) who finds that certain structures in 
Jewish apocalyptic texts resemble that of Mark 13, and Henaut (1993:78) who opines 
that the author draws upon "a kind of ideal thesaurus of stereotyped traditional 
elements", a thesaurus that would have been available to the authors of any literary 
sources because it was a common inheritance. I am of the opinion that it is not 
possible to reconstruct earlier oral and written sources or traditions used by Mark in 
Mark 13 with any reasonable degree of certainty because no written basis of such 
traditions survived (cp. also A.Y. Collins, 2007:600). Pesch (1968:65, 203-215) 
maintains that Mark inserted Jesus' eschatological speech into a pre-Markan passion 
story and that Mark 13:5-37 is an intrusion into a narrative that otherwise would run 
smoothly from the end of chapter 12 to the beginning of chapter 14. Shively's 
(2012:184) argument is valid that the contrary is rather true, that Jesus' discourse 
serves "as an important hinge connecting what precedes and what follows." The 
discourse develops key themes in the Gospel and prepares the reader for the account 
of the passion. Mark 13 forms a coherent discourse in its final form. Lambrecht's 
(1967:293-294) detailed structural analysis of Mark 13 shows that the discourse is the 
product of the evangelist's creative work and that the emphasis in the chapter falls on 
the central part, vv. 9-13. Telford (1999:27) does not agree that the story world in 
Mark is as coherent as literary critics claim, as can be demonstrated by the evidence of 
disjunctions, discrepancies and inconsistencies in the text that he indicates. 
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times as Mark 13.485 In Christian Scripture, the theme of eschatology 
traditionally comes at the end of a section or book (cp. at the end of 
the five discourses in Matthew, in Matthew 25; John 14-17; Hebrew 6; 
Didache 16; apparently at the end of Q). Here in Mark, it also 
concludes Jesus' ministry before the passion (Schweizer, 1970:262). 
Deuteronomy 29-30 is the first example of the literary technique 
where a discourse is included shortly before the end of a great man's 
life is described. Schweizer (1970:261) does not accept the suggestion 
that the Gospel originally ended with Mark 13 because the references 
to the parousia and its signs are so extremely rare in Mark that the 
chapter can hardly be regarded as a high point of the book, and 
because there are no indications in any manuscript that the passion 
story is a later addition.486 
The discourse487 relies heavily upon the Hebrew Scriptures, and is to 
a great extent determined by alluding to and quoting specific texts, 
while it also contains some images and notions common to 
apocalyptic literature.488 The question whether it forms an apocalypse, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
485  For a history of the interpretation of this passage, cp. Young (1994:277-
281). 
486  Étienne Trocmé (1975) argues that Mark's original Gospel ends with 
chapter 13. 
487  Du Toit (2006:151) writes, "Von grundlegender Bedeutung für eine 
textgemässe Auslegung von Mk 13 ist die Erkenntnis, dass Jesu Rede in Mk 13,5b-37 
eine erzählte Rede ist, d.h. dass bei der Auslegung prinzipiell zu berücksichtigen ist, 
dass sie in einen bestimmten narrativen Kontext eingebettet ist." 
488  Schweizer (1970:261) finds the following references to the Hebrew Bible in 
Mark 13:  
• V. 7 - Daniel 2:28; 
• V. 8 - Isaiah 19:2; 2 Chronicles 15:6; 
• V. 12 - Micah 7:6; 
• V. 14 - Daniel 9:27; 11:31; 12:11; 
• V. 19 - Daniel 12:1; 
• V. 22 - Deuteronomy 13:1ff; 
• V. 24-25 - Isaiah 13:10; 34:4; 
• V. 26 - Daniel 7:13; 
• V. 27 - Zechariah 2:6; Deuteronomy 30:4. 
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as many researchers assume, shall be answered after an exegesis of the 
text, in the following chapter. Vorster (1995:269) warns that many 
discussions of this discourse have focused upon its literary history and 
origins of its traditions to the neglect of exegesis of the text and the 
analysis of its meaning.489 
Jesus takes over the narrating role from the evangelist and for the 
first time places the narrative time in the present and future; the 
preceding and following narratives are in the imperfect, aorist, and 
historic present.490 
The effect of the long speech is that it slows down narrative time 
before the final, critical narrative of the passion that will end the 
description of the Jesus-event. Gray (2008:95) writes that Mark 13 
serves as a bridge between the narrative of the Temple's end, Mark 11-
12, and Jesus' end, Mark 14-15. "Die apokalyptische Rede Jesu steht 
im Zentrum der Kap. 11-15. Sie stellt den Höhepunkt und 
Wendepunkt der Jerusalemer Tätigkeit Jesu dar" (Becker, 2006:123). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Moloney (2002:250) allows for the possibility of a pre-Markan "little Apocalypse" but 
thinks that Mark 13 is bathed in passages such as Genesis 47-50 (Jacob); 
Deuteronomy 31-34 (Moses); Joshua 23-24 (Joshua); 1 Samuel 12 (Samuel); 1 Kings 
2:1-10 (David); Tobit 14:3-11 (Tobit); and 1 Maccabees 2:49-70 (Mattathias), with 
Hebrew Scriptures providing the background for the literary phenomenon of the 
"farewell discourse." In these discourses the final words of the hero of the story are 
provided, instructing and encouraging the disciples regarding the suffering, conflicts, 
and failures they will experience in the future. "The primary function of Ch. 13 is not 
to disclose esoteric information but to promote faith and obedience in a time of 
distress and upheaval. With profound pastoral concern, Jesus prepared his disciples 
and the Church for a future period that would entail both persecution and mission. The 
discourse clearly presupposes a period of historical development between the 
resurrection and parousia" (Lane, 1974:446-447). 
489  Botha's (2009:487) remark is also relevant, that the text was not intended to 
be a literary product, but it was meant to be pragmatic, created in a real life situation 
with a view to persuade, to change attitudes, to get people to do things and to act in a 
specific way. 
490  This implies a shift in the conceptual perspective by the introduction of a 
new way of presenting material (Vorster, 1995:282).  
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In Mark 13, Jesus is concerned with the eschatological expectations 
of his time that will eventually influence his followers, and he gives 
them clues to sort out false expectations and assume correct ones 
(Peterson, 1980:151-166). The purpose of the discourse is to warn the 
disciples to be on the alert because they do not know when the end 
will occur, although the preliminary eschatological events are on the 
near horizon, within a generation. While the life of Jesus is past time 
for Mark's audience, the future time described by Jesus is the 
audience's present, and thus the discourse speaks most directly to the 
audience's situation (Shiner, 2003a:9). They should also be on the alert 
for apocalyptic fanatics who claim that the end is at hand because of 
the prophets, messiahs, and earthly upheavals that prove it in their 
opinion. Mark 13 de-apocalypticizes the current eschatological 
discussion in Jesus' / Mark's day. 
The relation between the preceding two and following three chapters 
in the Gospel proves that Mark 13 is not an intrusion or a collection of 
bits and pieces of eschatological thinking but is closely connected to 
themes and ideas found in the rest of the surrounding chapters. The 
rhetorical goal of the discourse is to get the disciples' focus from the 
things that will happen, onto the one who will bring all things in due 
course to a conclusion, the Son of man. The analysis beneath (at the 
beginning of 4.3) shows that the passage's focus is on the return of the 
Son of man in the clouds (C, C1, C2).  
Jesus presents his disciples with an alternative to the Zealot's vision 
of Israel's future that includes a violent rebellion (Witherington, 
2001:338).491  "Against rebel eschatology, Mark pits the death/life 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
491  The first widespread Jewish rebellion against Roman rule occurred at the 
time of Herod the Great's death in 4 BCE (the time of Jesus' birth) (Vermes, 2005:14). 
Writing about the first century CE Palestine, Vermes (2003b:11) remarks, "An 
eschatological and politico-religious fever was always close to the point of eruption, if 
it had not already exploded, and Galilee was a hotbed of nationalist ferment." Varus 
led the reconquest of Judea and Galilee and practiced the "scorched earth" and "search 
and destroy" tactics made famous by the Roman army in suppressing a revolt. Varus' 
troops treated pregnant and nursing women especially brutally (cp. Horsley, 1987:28-
49 for fuller detail). Conflict escalated throughout the middle of the first century CE 
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paradox of his own narrative symbolics and the politics of 
nonviolence" (Myers, 1988:333). 492  What is necessary to prepare 
oneself for the end-times is to look, to watch, and to be alert (cp. 13:1, 
2, 5, 9, 14, 23-26, 28, 32, 34, 35, 37).493 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
and finally erupted in the great revolt in 66-70 CE (Horsley, 2001:131). During the 
two hundred years of Rome's control over the Jewish homeland there were four major 
movements of armed rebellion, but also four major movements of unarmed resistance. 
The violent resistance occurred under Augustus (4 BCE); under Nero (66-74 CE); 
under Trajan (115-117 CE); and under Hadrian (132-135 CE). The nonviolent 
resistance occurred under Augustus (6 CE); under Tiberius (26-29 CE); again during 
Tiberius' reign (30-36 CE); and under Gaius Caligula (37-41 CE) (Crossan, 
2012:128). Jesus grew to adulthood in the lull between the first two armed rebellions 
against Rome, in 4 BCE and 66-74 CE. And he grew up during three and before the 
fourth act of massive, well-organized, unarmed, nonviolent resistance against Rome 
(Crossan, 2012:129). The Roman caesers of this period were: Augustus (27 BCE-14 
CE); Tiberius (14-37 CE); Caligula (37-41); Claudius (41-54); Nero (54-68); Galba 
(68-69); Otho as well as Vitellius (69); Vespasian (69-79); Titus (79-81); and 
Domitian (81-96). The Romans' Pax Romana which prevailed everywhere from 31 
BCE for centuries ensured that there was no war or piracy and provided roads 
throughout the oikoumene, like four-meter-wide walls sunk into the ground, making 
land traffic easier than it would be for the next 1800 years. Wansbrough (1996:7) tells 
how Tiberius once in a crisis rode 300 kilometres with frequent changes of horses in 
24 hours. A steady 15 to 25 kilometres a day was comfortable for the ordinary 
traveller by road. An important group in Jewish resistance was the Zealots. According 
to Van Aarde (2001:128), the Zealots were constituted as a group only in 68-70 CE 
during the Jewish War. Prior to this time, "zealot" referred to those who were diligent 
about faithfully following the Torah. It is not known what the relationship is between 
the Sicarii (swordfighters), a militant group established in the fifties of the first 
century CE, and the Zealots. 
492  Cp. also Neville's (2008:362) argument that Mark's Gospel is an early 
Christian witness to an alternative eschatological expectation more in keeping with 
the message and mission of its protagonist, whose instruction and conduct Mark held 
to be normative and exemplary. In this way the Gospel serves "as a hermeneutical 
resource for advocating a theology of peace." Jesus demonstrates as well the moral 
vision for a life of discipleship in the hinterland created by God's encroaching reign, 
even though Mark's narrative moves steadily towards its denouement in the 
ignominious execution of Jesus on a Roman cross and virtually ends there (Neville, 
2008:363). 
493  Frey (2011:29) remarks that the call for alertness and sobriety, and a 
decision in view of suffering and martyrdom are "expressive" and "pragmatic" 
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This study does not contain an attempt at detailed exegesis but the 
exegesis is directed toward the hypothesis, in order to investigate 
whether Mark 13 contains an apocalypse. 
4.2 Contextualisation of Mark 13 
De Silva (2004a:219) emphasizes the necessity of studying a passage 
in terms of its literary context by asking the following questions: 
Ø How does this passage build on or advance the material that has 
preceded it? 
Ø How is its teaching illumined by its immediate preceding context? 
Ø How does the sequel to this passage enhance the reading of the 
passage and grasp its meaning? 
Ø How does this passage prepare for episodes yet to come in the 
narrative?494 
The journey from Galilee leads to Jerusalem and Jesus' ministry in 
the centre of Jewish religion. 495  In approaching Jerusalem, Jesus 
organizes an entry into the city where he rides on a colt that no one 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
functions of eschatological language that go beyond the mere dimension of 
"information" and it may also explain why sayings could be preserved even when an 
immediate hope remained unfulfilled, or why expectations could be prolonged beyond 
their original goal. 
494  Blomberg & Markley (2010:95) describes the contextuality in terms of 
concentric layers of literary context, consisting of the immediate context of words and 
sentences preceding and following the text; the paragraph or series of paragraphs in 
which the text is embedded; subsections of the book in terms of a chapter or multiple 
chapters; the main section of the biblical book; the entire contents of the biblical book; 
other contents of the biblical book; other biblical writings of a given author; and other 
books of the New Testament by a different author. 
495  Rabbis referred to Galileans as Gelili shoteh, stupid people, or 'am ha-arez, 
peasants, boors and uneducated persons. They were cut off from the Temple and the 
study centres of Jerusalem and Galilean popular religion appears to have depended not 
so much on the authority of the priests or the scholarship of scribes as on the 
magnetism of local saints like Hanina ben Dosa, a celebrated miracle worker and 
younger contemporary of Jesus (Vermes, 1983:5). 
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has yet ridden (11:1-11). English (1992:185) is of the opinion that 
Mark does not sketch the entry in triumphant terms because Jesus' 
kingship has a hidden majesty but because of his humble power to 
save. As servant he does not ride on a horse but on a humble donkey. 
And the entry does not lead to his acclamation as king, but to a quiet 
surveying of the Temple precincts, and his return to Bethany where he 
spends the night.496 Perhaps Jesus is sizing things up for the coming 
confrontation (Witherington, 2001:351). Ὡσαννά (hosanna) literally 
means "save now" and comes from Psalm 118:25. Jews suffering 
under Roman domination and oppression would cry along with those 
who expected the one coming in the name of the Lord, and the coming 
kingdom of David.497 Eventually salvation will dawn, at the end of 
that week, but not in the ecstatic way expected by the crowds. In 
Mark's view, salvation comes in an unexpected way as a result of 
God's intervention, not the product of human help or government. 
Jesus is the agent of God's rule (Pahl, 2013:2). 
The cursing of the fig tree is an acted parable 498  about God's 
judgment on his own people and their religious institutions, and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
496  Adiprasetya (2013:425-426) describes Jesus as the clown in terms of 
common features between clowns and Jesus: he is the self-emptying God who 
reverses human and worldly paradigms; his confusing acts and words come with his 
tender, magnanimous life; his self-contradiction leads people to recognize their unique 
and incomparable pattern of life; he criticizes the social norms, structures, and 
unequal positioning which prevailed at his time; and he is also the pharmakos, the 
victim and healer. "His way of life is an eccentric one, and clowning in this sense 
means journeying outwardly from a centrality, toward the outsiders and the marginal 
people" (Adiprasetya, 2013:426-427). 
497  The donkey is also associated with David; cp. 1 Kings 1:33, 38 as well the 
prophecy in Zechariah 9:9, interpreted by many Jews as referring to the ideal king, 
David and his son. 
498  The parable is "a story that never happened but always does - or at least 
should" (Crossan, 2012:5). It is a metaphor expanded into a story, or, more simply, a 
parable is a metaphorical story (Crossan, 2012:7). "A parable is a story whose artistic 
surface structure allows its deep structure to invade one's hearing in direct 
contradiction to the deep structure of one's expectation. It is an attack on the world, a 
raid on the articulate" (Crossan, 1974:98). Van der Watt (2009:328) refers to Eugene 
Peterson's picture of a parable as subversive, absolute, ordinary, and secular. When 
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especially on the religious leaders that caused Jews to stumble and 
betray their God (11:12-14) and their Temple as symbol of their 
deviated religious allegiance.499 Mark embeds the Temple episode 
between the initial cursing of the fig tree and the disciples' observation 
the next day of its being withered, and the use of the fig tree episode 
as a literary frame for the Temple episode is Mark's deliberate and 
conscious choice (not so in Matthew and Luke) (DeSilva, 
2004a:219).500 The fig tree is a symbol of God's people and the 
parable explains that God expects God’s people to bear fruit in its 
time.501 Those who fail to bear fruit will face God's judgment. A 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
people listened to parables they saw that it did not threaten their own sovereignty, 
they relaxed their defenses and then, like a time bomb, the stories would explode in 
their imagination. “Die Bedeutung einer Metapher erschöpft sich nicht in einer 
einzigen Interpretation. Metaphern haben grundsätzlich einen Bedeutungsüberschuss 
und setzen immer wieder neue Bedeutungen sich heraus” (Erlemann, 2003:38). 
Metaphors are at the heart of parables. 
499  "The Markan audience realizes that the temple, like the fruitless fig tree, is 
condemned to destruction for failing to attain its purpose to be a house of prayer for 
all peoples. They must adopt Jesus' attitude toward the temple by rejecting it as a den 
of robbers, just as he has rejected it and left it twice with his disciples" (Heil, 
1997:78). That the Court of the Gentiles was utilized as a market in the Temple 
indicates the lack of importance for Jewish leaders that gentiles should be part of their 
worship of YHWH. 
500  Fowler (1991:97) refers to the shocking aspect of this event: "As a narrator, 
perhaps Mark has stumbled here, having made a parabolic episode too lifelike in its 
violence." Fowler then asks, what interpretive options remain open to modern readers 
and he discusses a few: to adulterate the story like Matthew did, or ignore it like Luke 
and John did, or blunt the edge of the curse by concentrating on the figurative 
significance of the episode as modern interpreters have done in many cases. "Or 
perhaps we can acknowledge and contemplate our own shock and distress at the tree's 
undeserved and violent fate." Because the story of the fig tree functions on the level of 
discourse, we might say that the tree has been cursed specifically for us. What is 
important is that readers do not deny the shock, hurt, and anger that a story causes 
them to feel. "By denying embarrassing reading experiences, modern readers have 
often forfeited experiences that authors have labored mightily to offer us" (Fowler, 
1991:97). Perhaps the parable of the withered fig tree also refers to the crucifixion of 
Jesus on a tree? 
501  A symbol discloses meaning and provokes imagination, writes Blackwell 
(1986:12). It first facilitates one's perception of meaning, where the symbol enables 
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problem for many is Mark's statement that it was not the season for 
figs to bear fruit, and still Jesus expects it to bear fruit and curses it for 
not living up to his expectations. Although the female fruit comes later 
and is edible, at this time the male fruit can be expected to be available 
and in this case the tree was fruitless despite its luxuriant foliage. 
Mark understands the visit to the Temple at an unexpected season as 
resulting in a curse for its failure to bear the appropriate fruit. The 
description prepares the way for the subsequent passages concerning 
the Temple and its eventual destruction (13:1-2), as well as the 
rending of the veil at the crucifixion (15:38). The indictment of the 
Temple is the first of three crucial references to the Temple; the 
second clarifies the significance of Jesus' action in the Temple, and the 
third points to the replacement of the Temple with the cross of Jesus 
(DeSilva, 2004a:221). The fig tree passages also give poignancy to the 
instruction to watch carefully for Jesus' coming at an unexpected time 
("out of season" - 13:32-37); "from the fig tree learn the lesson" (Ἀπὸ 
δὲ τῆς συκῆς µάθετε τὴν παραβολήν) (13:28). The fate of the fig tree 
would become theirs if they fail to watch and produce the kind of 
fruits expected by God. Jesus' condemnation of the Temple arouses 
the hostile intent of the chief priests (11:18), and the charges at his 
trial includes Jesus' attitude towards the Temple (Kloppenborg, 
2005:428). His actions are interpreted as a threat to the Temple's 
existence. In this way every paragraph is interconnected with, builds 
on and clarifies, as well as prepares for and is further clarified by the 
other passages (DeSilva, 2004a:222). 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
one to see, understand, and embrace the meaning of some large and significant reality. 
The symbol is also dense: it serves as a repository of the meaning that the story 
conveys. And as a repository of meaning, the symbol mediates meaning to the human 
imagination. The symbol furthermore facilitates the conceptualization of meaning by 
impregnating the imagination (Blackwell, 1986:12-13). The etymology of the word 
"symbol" suggests its function, as a connecting link between two different spheres. 
Whereas the tenor and the vehicle are given in a metaphor and the reader must discern 
the relationship, a symbol presents the vehicle. The relationship may be stated, 
implied by the context, or assumed from the shared background or culture of the 
writer or reader (Culpepper, 1983:182). 
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In 11:15-19, the evangelist tells how Jesus reacts when he enters the 
Temple; he drives out the moneychangers and dove-sellers and 
overturns their tables and teaches those present what the essence of the 
Temple is, as a house of prayer for all people.502  This incident 
occurred in the Court of the Gentiles where space was taken up for 
commerce instead of ministering to the Gentiles - Ὁ οἶκός µου οἶκος 
προσευχῆς κληθήσεται πᾶσιν τοῖς ἔθνεσιν. Jesus cleanses the vicinity 
that represents the heart of Israel's religion, and at the same time he 
enacts God's judgment over Israel with righteous anger.503 Jesus is not 
reforming the Jewish cult; he is rather the prophet504 that announces 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
502  "Der Tempel als Stätte der Anbetung Gottes," is the way Kleiber (2010:244) 
describes the temple. 
503  Kelber (1974:99) warns that any attempt "to elucidate the Markan 
significance of the temple 'cleansing' will prove abortive, unless the whole complex, 
fig tree - 'cleansing' - is taken into consideration." 
504  Telford (1999:77-78) describes Jesus as prophet in terms of three main 
theories:  
• That he is an eschatological prophet who expected and proclaimed the 
kingdom as an imminent, eschatological event, as do many of his 
contemporaries. The implication is that Jesus' sayings represent his 
authentic thoughts because his outlook was apocalyptic. The sayings that 
claims that the kingdom has already come (in interior, moral, spiritual or 
existential terms) in Jesus' ministry are the product of the early Church's 
"theological accommodation" to the failure of apocalyptic expectations, 
especially the parousia (Telford, 1999:77). In this theory, Jesus' own 
eschatological orientation has gradually been eclipsed in the tradition by the 
Christological interpretation attached in time to his words; 
• That Jesus made a radical departure from the apocalyptic outlook of many 
of his contemporaries by seeing the kingdom not in out-and-out apocalyptic 
terms but rather as a transcendent order beyond space and time already 
present in his ministry and person. This implies that the "present" or 
"realized" sayings of Jesus are authentic while the "future" or apocalyptic 
sayings are secondary, the product of a subsequent re-Judaization of 
Christianity or even a contamination of an authentically Christian stream by 
Jewish apocalypticism (Telford, 1999:78); 
• A third, mediating position holds that Jesus was an eschatological prophet 
proclaiming that the kingdom had been inaugurated in his person and 
ministry, but who looked for its dramatic consummation in the future. The 
"present" and "future" sayings originate with Jesus and must be kept in 
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God's final judgment over the cult in its present form, although it must 
be kept in mind that God's judgment is never only vindictive but 
always redemptive as well.505 
On their way back to the city after sleeping in Bethany the disciples 
see that the fig tree has withered and point Jesus' attention to it (11:20-
25). He uses the observation as a parable to teach them about faith: 
"Everything you ask and pray for, believe that you have it already, and 
it will be yours" (διὰ τοῦτο λέγω ὑµῖν, πάντα ὅσα προσεύχεσθε καὶ 
αἰτεῖσθε, πιστεύετε ὅτι ἐλάβετε, καὶ ἔσται ὑµῖν). Verse 25 seems to be 
out of place in emphasizing the importance of forgiveness when 
praying, and the motivation for forgiving others is that the Father has 
forgiven us (13:25 καὶ ὅταν στήκετε προσευχόµενοι, ἀφίετε εἴ τι ἔχετε 
κατά τινος, ἵνα καὶ ὁ πατὴρ ὑµῶν ὁ ἐν τοῖς οὐρανοῖς ἀφῇ ὑµῖν τὰ 
παραπτώµατα ὑµῶν).506 
Beginning in 11:27-33 and continuing through Mark 12 there are 
five or six challenges to Jesus' authority, and his responses to it. In 
Jewish culture, the issue of authority was important and a rabbi's 
authority normally lay in his faithfulness in interpreting primarily the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
tension with one another. "Inaugurated eschatology," "proleptic 
eschatology" or "eschatology in process of realizing itself" have been 
associated with W.G. Kümmel, R.H. Fuller and J. Jeremias (Telford, 
1999:78; Du Rand, 2013:31-32). The current consensus probably chooses 
for this option and in this study the viewpoint of this position is accepted. 
505  Neville (2008:361-362) is concerned about a conception of God inherent in 
theories of atonement that emphasizes propitiation, penal substitution, or satisfaction 
of divine honor, that features vindictive retribution on the part of God and/or God's 
agents. The expectation that ultimately God will inflict violent retribution on evildoers 
is, in his opinion, likely to authorize violent behavior in the here and now, especially 
when coupled with the conviction that one (or one's group) is on God's side and 
knows God's will. 
506  In Matthew 6:14-15, the issue is reset in the context of the prayer when 
Jesus teaches his disciples, and specifically as a comment on the part of the prayer 
asking the Father to "forgive us our debts, as we have forgiven those who are in debt 
to us" (6:12) (ἄφες ἡµῖν τὰ ὀφειλήµατα ἡµῶν, ὡς καὶ ἡµεῖς ἀφήκαµεν τοῖς ὀφειλέταις 
ἡµῶν). 
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Torah, and the TeNaK in general (Vermes, 2010:100). 507  Jesus 
chooses to refer to the authority of a figure to whom he has been 
closely linked, John the Baptist, a figure that the priests, scribes, and 
elders rejected but out of fear for the masses and the people's 
reverence for John they could not take a stand against him (11:32).508  
The almost constant conflict in Mark 11-12 has a triumphalist tone 
with Jesus taking control of the Temple, defeating his opponents in 
debate and thus providing motivation for the officials' attack on Jesus 
(Shiner, 2003a:16). In the passion narrative, Mark undermines this 
sense of triumphalism by facilitating in the audience an emotional and 
visceral appropriation of the death of Jesus and the meaning of that 
death. In this way, the Gospel places the audience in a liminal state in 
which they pass through death to a new state of being (Turner, 
1967:93-111). The eschatological alarm in Mark 13 has an 
indispensable role in the creation of that state by placing the coming 
passion narrative in the context of the impending death and suffering 
of the listeners themselves so that the death of Jesus and their own 
death become emotionally merged (Kühschelm, 1983:207; Shiner, 
2003a:16).509 
12:1-12 contains a parable about wicked tenants that demonstrates 
corrupt leadership in Israel. The early audience would likely have 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
507  Vermes (1973) argues that Jesus saw his mission as aimed exclusively to 
Israel. His mission was typical of charismatic Galilean teachers such as Honi the 
Circle-Drawer, emphasizing the Fatherhood of God, trust in God, and imitation of the 
holiness of God. Only after his death did his followers introduce four changes: they 
put aside his Jewish exclusiveness; they abandoned the Law; they transferred his 
present eschatological urgency to the future; and they viewed his death in sacrificial 
terms of vicarious atonement for human sin (Wansbrough, 1996:103). 
508  Du Rand (2001:109) notices that other rabbi’s used, “Thus speaks the 
Lord,” but Jesus’ self-understanding allows him to say, Ἀµὴν ἀµὴν λέγω ὑµῖν (as in, 
e.g., John 5:24). 
509  Typical strategies for the production of liminality are utilized in Mark 13: 
the unrelenting urgency of the address, the frequent invocation of danger, frequent 
urgent imperatives, the replacement of apparent meanings and causes with the 
revelation of hidden meanings and causes, and the privileged status of the listeners as 
recipients of secret knowledge of unparalleled importance. 
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interpreted it in terms of Isaiah's parable of the vineyard (Isaiah 5:1-7). 
The meaning of the parable is that the vineyard is not the property of 
the tenants; they can never control it as they like; it will one day be 
claimed by the heir, the Son; and if the vineyard workers are not open 
to direction and correction from the Owner through his messengers, 
and later his Son, they face the fearsome prospect of the Owner's 
judgment. 
Another confrontation between Jesus and his opponents is concerned 
with taxes, and believers' responsibility to pay homage to a foreign 
oppressor (12:13-17). Many Jews were not loyal to Rome and, if 
possible, would not pay over any taxes to the Roman oppressor.510 It is 
probably the Sanhedrin who sends some Pharisees and Herodians to 
catch Jesus out, presumably in order to tempt him to say something 
against the Romans that could be useful in prosecuting him.511 For this 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
510  Van Aarde (2001:128) explains that as the hierarchical ladder became 
longer and longer, more and more taxes had to be supplied to the rulers on the higher 
rungs of the ladder implying that the peasants at the bottom had to supply more 
surpluses on smaller bits of land (Myers, 1988:48). Peasants must have constituted at 
least ninety percent of the empire's, and Jewish Palestine's population (Keener, 
2009:18). In this way, taxes in time more than doubled and Galilean peasants not only 
had to pay temple tax and supply the Sadducean elite with their offerings, but also had 
to pay the Herodian royal house (Füssel & Füssel, 2001:45-46). Herod and the high 
priest, in turn, had to pay tributes to the emperor. Myers (1988:52) describes the 
tithing structure stipulated in the rabbinic tradition (following Oppenheimer, 1977): a 
tenth of the harvest for the priests; a tenth of the remainder as a first tithe to the 
Levites; a tenth of the remainder as a second tithe in the first, second, fourth and fifth 
year, and the poor man's tithe in the third and sixth year of the sabbatical cycle. In 
addition to this, there were the various poll taxes and tariffs levied upon the small 
farmer when he took his products to city markets. 
511  Horsley (2001:xiv) writes, "The old picture of the Pharisees as 
representative leaders of 'normative Judaism' focused on the keeping of the Law and 
as leaders of the 'synagogues' in Galilee must be abandoned as a construction of 
Christian theology. The conflict between Jesus and the Pharisees in Mark's story must 
be understood rather in terms of the differences in social location and geographical 
region between representatives of the Jerusalem rulers and the prophetic leader of a 
movement that originated in Galilean villages." The heart of the Pharisees' religion 
was the scrupulous observance of the Torah according to the interpretive traditions 
they claimed to have received from their ancestors (Nickelsburg, 2003:162). This 
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reason their question concerns taxes payable to the Roman oppressors. 
Jesus' theocratic stance is explained in his answer that all things 
belong to God, and that Caesar should be given his unrighteous coins 
with their graven images on them.512 Jesus does not identify with the 
revolutionaries of his day but at the same time he critiques the state 
and the cult of emperor worship without the suggestion of taking up 
arms, as he takes his audience back to their ultimate allegiance, to God 
(Witherington, 2001:354). People are made in God's image and they 
belong to God, and should pay to God what they owe God. 
Some Sadducees try to trap Jesus by asking him a tricky question, 
this time about the resurrection (12:18-27). Their aim is to convince 
Jesus of the difficulty one gets into when one believes in an afterlife 
and Jesus' response shows what difficulties one experiences if you do 
not believe in the Jewish Scriptures that supports the concept of an 
afterlife (English, 1992:197). In the eschatological world, the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
observance emphasizes the proper sanctifying of the Sabbath, full tithing, and the 
application of priestly laws of ritual purity to the preparation and consumption of each 
day's food, apart from the temple. That one eat only properly tithed food in a state of 
priestly purity led to the Pharisees’ exclusive communal table fellowship and perhaps 
also their name, perushim or "separatists" (Nickelsburg, 2003:162). "Pharisee" is 
likely from a word that meant, "separated," indicating "attached from what is sinful or 
unclean." They themselves preferred to be called Haberim, signifying equals or 
associates or fellow-members (Grant, 1977:111). They were not political activists; 
they favored submissive acceptance of the divine will, even if this meant endurance of 
worldly oppression. They discounted any violent, apocalyptic consummation of the 
kingdom of God. They were not fundamentalist or fanatical and they believed that 
God had imparted to Moses an oral Torah as well as the inscribed tablets (Grant, 
1977:112). 
512  Horsley's (2001:x) remark is valid, that "sectarian" Judaism, consisting of 
the Pharisees, Sadducees, and Essenes (now often identified with the Qumran 
community that left the Dead Sea Scrolls, although this is not proved), represents only 
the tiny literate elite of the first century CE Jewish Palestine  (Horsley, 2001:37). Cp. 
Füssel & Füssel (2001:74-81) for a discussion of these groups. The sharp division 
between the powerful and mighty (and rich) rulers on the one hand and the mass of 
people on the other hand that characterized the Roman Empire existed in Palestine as 
well, and forms the historical context of the Gospel of Mark, with its discontent with 
foreign oppression, movements of protest, and rebellion persistently defining the 
majority of citizens. 
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institution of marriage will become invalid because humans will be 
"like the angels in heaven," a concept that served to justify celibate 
priesthood in the Catholic tradition. To strengthen his argument, Jesus 
calls upon the Torah, the only authoritative writing accepted by the 
Sadducees (Exodus 3:6).513 
The scribe's question is not really confrontational (12:28-34), and the 
"first of all commandments" is summed up by Jesus in an 
amalgamation of two commandments, found in Deuteronomy 6:4-5 
and Leviticus 19:18. Nowhere does Jesus suggest that sacrifices do not 
please God but in typical prophetic spirit he emphasizes that God 
wants the wholehearted devotion of his people, including the 
horizontal component of loving one's neighbour. Shortly after this 
conversation Jesus demonstrates the most important commandment by 
dying on the cross (English, 1992:199).  
Jesus initiates the next discourse when he asks how it is possible to 
maintain that the Christ is the son of David when David himself 
declared the son as the Lord (12:35-37). No answer is given to his 
question except the statement that the crowd listen to him with 
delight.514 
Jesus condemns the scribes for loving the respect and honour of the 
crowds but at the same time devouring the property of widows and 
offering long prayers for show (12:38-40). They are the hypocrites 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
513  The Sadducees were conservative priestly aristocrats of the ruling class who 
denied the validity of Pharisaic oral law, as well as Pharisaic belief in the resurrection 
and related matters (Nickelsburg, 2003:166). The Sadducees were related in some 
way to the Zadokite high-priestly line that was in power until the Hasmoneans 
assumed the office. Josephus and rabbinical works also attest to Sadducean denial of 
an afterlife and post-mortem judgment (Nickelsburg, 2003:166), while their denial of 
the existence of angels is attested only in Acts 23:8 (Nickelsburg, 2003:167). 
514  Ahearne-Kroll (2010:727) explains Jesus' question in the cultural context 
where questions arose about the meaning of the war between the Jews and Rome and 
the role that a messianic figure might play in the war, and his riddle stands "as a 
critical passage for understanding Mark's take on the war." The crowd is delighted 
although the riddle remains unsolved for the audience.  
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who lead the blind while they are also blind (Luke 6:39) (Conzelman, 
1961:123).515 
The passage about the widow contributing a penny to the Temple's 
treasury follows on the previous saying about the scribes and closes 
Jesus' visit to the Temple (12:41-44). The meaning of the passage is 
that God requires total commitment from God’s people, also with 
regard to their money. The widow's mite is worth more coram deo 
than the large sums contributed by others to the temple. If Mark's 
economics had been enacted, it would have been disastrous for the 
operation of the Temple (Kloppenborg, 2005:428). 
Mark 11 and 12 paves the way for the discourse in 13 that begins 
with Jesus and four of his disciples looking at the Temple, the remark 
of his disciples about the imposing greatness of the buildings, Jesus' 
remark that the building will be destroyed completely, and their 
question asking when this is going to happen. Jesus' visit to the 
Temple and his confrontation with the religious leaders associated 
with it, and his implicit judgment of the Temple and what it stands for 
in the withering of the fig tree and Jesus' expulsion of the dealers from 
the Temple leads directly to the discourse about the circumstances and 
time of the destruction of the Temple in Mark 13. "... Jesus' cursing of 
the fig tree, juxtaposed sandwich-style with his prophetic 
demonstration against the Temple, makes clear that the Temple is 
about to 'wither' because it has not borne fruit (11:12-23)" (Horsley, 
2001:18). 
Mark 13 is placed between the account of Jesus' ministry (1:14-
12:44) and the account of his death and resurrection (14:1-16:8). The 
disciples' questions (13:4) and Jesus' discourse (13:5-37) "serve as 
Jesus' instructions to his disciples on how they are to live in the time 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
515  Jesus caricatures the Pharisees in the Gospel as obsessed with purity and 
ritual but focuses his attention on their economic exploitation and oppression of the 
poor by encouraging korban and devouring widows' houses, writes Horsley 
(2001:xiv), preparing the way for Jesus' condemnation of the Temple and all the 
institutions it represents. 
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between the destruction of Jerusalem and the end of the world as we 
know it" (Moloney, 2002:251).516 
4.3 Exegesis 
An analysis of Mark 13 shows that the discourse consists of:517 
A Reason for discourse518 
 1 disciples: remark about beauty and grandness of the 
Temple 
  2 Jesus: the Temple will be destroyed 
 3-4 four disciples: when will it happen and what will be sign of 
accomplishment? 
B Signs of the nearness of the end times 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
516  Cp. Van Iersel (1988:158-170); Tolbert (1989:257-270); and Geddert 
(1989:177-197) for the discussion of the place of Mark 13 within the literary and 
theological structure of the Gospel. 
517  An alternative analysis that makes sense is found in Kleiber (2010:245).  
518  There are three main options with regard to the sources for Mark 13: Mark 
used a substantial, coherent written source (Rudolf Pesch, Egon Brandenburger); 
Mark joined together a variety of materials, in oral or written form (Beasley-Murray); 
and Mark took a more active role in composing the discourse, making use of Scripture 
and other sources in written and oral form (Werner Kelber, using the method of 
"composition criticism") (Smith, 1996:30-33; A.Y. Collins, 2007:594-595). Kelber 
(1974:111) argues that the introduction, 13:1-4, is a redactional product and that vv. 
5b-6 and 21-22 are doublets that deal with the issue of deception and together serve as 
a framing device, exercising a controlling influence upon the material they embrace. 
The first main part is organized with the purpose of refuting a false viewpoint, as part 
of the purpose of the whole discourse, to correct "an erroneously conceived realized 
eschatology" (Kelber, 1974:114-115). The addition "to Judea" in 13:14 is redactional 
and added as a signal that the audience should flee to Galilee, with Judea identified as 
"the land of Satan": "The flight of the Judean Christians is an eschatological exodus 
out of the land of Satan into the promised land of the Kingdom" (Kelber, 1974:121). I 
agree with A.Y. Collins (2007:595) that this is an over-interpretation. In Kelber's 
analysis, vv. 24-27 forms the second and central part of the discourse that reaffirms 
the parousia as a future event. The third section consists of vv. 28-37 and answers the 
question of the timing of the parousia and how it relates to the destruction of the 
Temple (Kelber, 1974:122, 124). 
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 5-6 sign # 1: heretics leading many astray  
 7-8a sign # 2: wars and rumours of wars 
 8b sign # 3: earthquakes in various places 
  sign # 4: famines 
   this is the beginning of birth-pangs 
 9 take heed to yourselves! 
  sign # 5: persecution at councils, synagogues, governors, kings 
   you will have opportunity to bear testimony 
 10 sign # 6: gospel will be preached to all nations 
 11  do not be anxious because Spirit will speak in 
your stead 
 12 sign # 7: inter-familial betrayal 
 13 sign # 8: you will be hated by all 
   he who endures to the end will be saved 
C Catastrophe of desecration of Temple 
 14-16 desolating sacrilege set up in Temple 
   flee to the mountains without delay! 
 17 alas for pregnant and suckling mothers! 
 18 pray that it happens not in winter 
 19 tribulation will be unique in intensity 
 20 God will shorten days 
B1 Signs of the nearness of the end of the end-times 
 21-22 sign # 1: false prophets and Messiahs will try to lead elect 
astray 
  23 take heed! 
 24-25 sign # 2: sun will be darkened 
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  sign # 3: moon will not give its light 
  sign # 4: stars will be falling from heaven 
  sign # 5: powers in heaven will be shaken 
C1 Return of Son of man in clouds 
 26 Son of man will come in clouds with great power and glory 
 27 his angels will collect the elect 
B2 Parable of fig tree 
 28 when signs appear, you know summer is near 
 29 when you see signs, know that end is near 
 30 this generation will experience the end 
 31 my words will not pass away 
A2 Exact time of the end 
 32 no one knows what day or hour the end comes, not even the 
Son 
  33 take heed, watch! 
C2 Parable of man on journey and his gatekeeper 
 34 man goes away, commands gatekeeper to be on watch 
  35 watch! you not know when man returns 
 36 otherwise he will find you asleep 
  37 watch!519 
To sum up: 
A Reason for discourse 1-4 
 B Signs of the nearness of the end times 5-13 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
519  Horsley (2001:134) remarks that the admonitions to "watch" (vv. 5, 9, 23, 
33) and "keep awake" (vv. 35, 37) are carefully positioned and repeated throughout. 
The main concern of these warnings is to exhort readers not to be deterred from the 
struggle by its attendant difficulties. 
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  C Catastrophe of desecration of Temple 14-20 
 B1 Signs of the nearness of the end of the end-times 21-25 
  C1 Return of Son of man in clouds 26-27 
 B2 Parable of fig tree 28-31 
A2 Exact time of the end 32-33 
  C2 Parable of man on journey and his gatekeeper 34-37520 
In the field of conceptual linguistics the concept of conceptual fields 
has been developed, where cognitive abilities of human beings utilize 
conceptual metaphors in order to categorize experienced reality (cp. 
Lakoff & Johnson, 1980:72-91; Lakoff & Johnson, 1999:17-20, 45-
59; Geeraerts, 2006; and Lakoff, 2006: 185-238 for an introduction). 
The utilization of four clusters of images in Mark 13 – heretics leading 
many astray, wars, earthquakes and famines; persecution at councils 
and in synagogues, the gospel preached to all nations, inter-familial 
betrayal, disciples hated by all; desolating sacrilege set up in Temple, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
520  Van Iersel (1993:195) places 13:1-4 in his analysis of the Gospel alongside 
Mark 12 because it is an integral part to the Temple narrative of that chapter. What is 
important in 12 is the rejection of the Temple and what it stands for. Although this 
aspect may not be disregarded it is important that the first four verses of 13 should be 
read together with the rest of 13 because 13:5-37 is Jesus' answer to the questions 
posed by the four disciples. Van Iersel (1993:201) then analyzes 13:5-37 as follows: 
A1 Time of the coming of the Son of man 5-23 
 a1 Many will be confused by heresies 5-6 
  b1 People hear of wars and natural catastrophes 7-8 
   c There will be persecution 9-13 
  b2 Many will see the sanctuary being defiled 14-20 
 a2 False Messiahs will cause confusion 21-23 
B  Coming of the Son of man 24-27 
 d1 Cosmic catastrophes 24-25 
  e Coming of Son of man 26 
 d2 Righteous collected and saved 27 
A2 Signs of the coming 28-37 
 f1 Example of fig tree: signs 28-29 
  g Nobody knows when coming will be 30-32 
 f2 Example of doorkeeper: wait 33-37 
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woes for pregnant and suckling mothers, tribulation unique in 
intensity, shortening of days; and false prophets and Messiahs leading 
elect astray, darkening of sun, darkening of moon, stars falling from 
heaven, powers in heaven shaken – can probably be viewed in its first-
century context as conceptual metaphors that functioned in a society 
privy to the linguistic world of apocalypticism with its rather strange 
and deformed imagery. These images are also found in the Book of 
Revelation as in other apocalyptic works from Jewish origins. 
4.3.1 Reason for discourse  
Vv.	  1-­‐4521	  
1 Καὶ ἐκπορευοµένου αὐτοῦ ἐκ τοῦ ἱεροῦ λέγει αὐτῷ εἷς τῶν µαθητῶν 
αὐτοῦ· διδάσκαλε, ἴδε ποταποὶ λίθοι καὶ ποταπαὶ οἰκοδοµαί. 2 καὶ ὁ 
Ἰησοῦς εἶπεν522 αὐτῷ· βλέπεις ταύτας τὰς µεγάλας οἰκοδοµάς; οὐ µὴ 
ἀφεθῇ ὧδε λίθος523 ἐπὶ λίθον ὃς οὐ µὴ καταλυθῇ. 
3 Καὶ καθηµένου αὐτοῦ εἰς τὸ ὄρος τῶν ἐλαιῶν κατέναντι τοῦ ἱεροῦ 
ἐπηρώτα αὐτὸν κατʼ ἰδίαν Πέτρος καὶ Ἰάκωβος καὶ Ἰωάννης καὶ 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
521  Dewey (2004:505) refers to the comparison made by Kurt and Barbara 
Aland of the seven modern reconstructions of the Greek New Testament texts from 
Tischendorf's last (1872) edition through the twenty-fifth edition of Nestle-Aland, that 
finds that the Gospel of Mark had the lowest number of variant-free verses of any 
New Testament-text - 45.1 percent. The figure for the entire New Testament is 69.2 
percent, and all other New Testament writings show agreement over 50 percent, with 
Matthew and Luke being nearer 60 percent. If the number of variants is counted per 
printed page in the Neste-Aland's twenty-fifth edition, Mark leads with 10.3 variants 
per page, John has 8.5, and both Matthew and Luke just under 7. The rest of the New 
Testament is lower still. The greater manuscript variety in the Markan text is ascribed 
by Dewey (2004:506) to the influence of oral performances on the written tradition. 
522  Other variants contain καὶ ὁ Ἰησοῦς ἀποκρίθεις instead of ὁ Ἰησοῦς εἶπεν 
αὐτῷ, a well-known Semitism in the Greek of the New Testament (Greeven & Güting, 
2005:612). 
523  A Western textual variant is οὐ µὴ ἀφεθῇ λίθος ἐπὶ λίθον ὃς οὐ µὴ 
καταλυθῇ, although the Markan text has a preference for ὧδε (Greeven & Güting, 
2005:615). 
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Ἀνδρέας· 4 εἰπὸν ἡµῖν, πότε ταῦτα ἔσται καὶ τί τὸ σηµεῖον ὅταν µέλλῃ 
ταῦτα συντελεῖσθαι πάντα; 524 525   
13:1-2 is a short pronouncement or chreia, in which a saying of 
Jesus is placed in a brief narrative setting (A.Y. Collins, 2007:594; Du 
Toit, 2007:57). This leads to a speech which is the longest and most 
coherent of all those attributed to Jesus in Mark, only comparable to 
4:3-32. The anecdote in vv. 1-2 begins as a scholastic dialogue but the 
pronouncement of Jesus is a prophetic saying in a scholastic context 
(A.Y. Collins, 1996:8). 526  The length and coherence of Mark 13 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
524  Society of Biblical Literature: Greek New Testament (SBLGNT, Holmes, 
2010). 
525  1As he came out of the temple, one of his disciples said to him, “Look, 
Teacher, what large stones and what large buildings!” 2 Then Jesus said to him, “Do 
you see these great buildings? Not one stone will be left here upon another; all will be 
thrown down.” 3 When he was sitting on the Mount of Olives opposite the temple, 
Peter, James, John, and Andrew asked him privately, 4 “Tell us, when will this be, and 
what will be the sign that all these things are about to be accomplished?” (own 
translation). 
526  There are several responses to the fact that Mark 13 contains prophetic 
literature, writes Dyer (1998:275-276):  
• Some argue that Mark has passed on the prophecies of Jesus, most of which 
applied to the time of the readers with some to be fulfilled in the future - 
history is in slow motion until the eschatological event occurs;  
• The author completely re-interpreted the early fulfilled prophecies about the 
fall of Jerusalem to a later anti-Christ figure - history is replayed and there 
are many eschatological events;  
• The author wrote before the destruction of the Temple and expected the end 
to occur soon after that event - history is rushing to an end that has not 
occurred as yet;  
• Or the author subjected all prophecies and apocalyptic expectations of his 
day to the refusal of the historical Jesus to give a sign or indicate a date for 
the end - all history is part of the ongoing eschatological process, and open 
at any time to the eschatological event.  
In this analysis of Dyer, the present study situates itself with the last of these 
interpretations. "... indeed all of human history has a potentially meaningful purpose 
as part of the eschatological process of gathering the elect from the four corners" 
(Dyers, 1998:176). 
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indicate the importance of the teaching expressed here for the 
evangelist (A.Y. Collins, 2007:593).  
The disciples527 emerge from the Temple precincts528 rather than 
from the Temple (ἱεροῦ refers to precincts and naos to temple) and 
they comment on the size and beauty of the Temple and its stones.529 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
527  The carefully constructed context (13:1-5a as well as 13:37) shows that for 
the evangelist "die Rede Jesu nicht unmittelbar an die Adressaten gerichtet wird, 
sondern vor langer Zeit an seine Jünger gerichtet wurde" (Du Toit, 2006:156). 
528  The episode is demarcated by means of the spatial markers ἐκ τοῦ ἱεροῦ in 
Mark 13:1 and κατέναντι τοῦ ἱεροῦ in Mark 13:3 (Hartvigsen, 2012:429). This is the 
third time that the extradiegetic narrator informs audience members that Jesus leaves 
the Temple. "Because this action is repeated three times, it may catch the attention of 
audience members and they may expect that a significant act will take place at this 
moment" (Hartvigsen, 2012:429). Mark 13:1a also contains the spatial marker 
ἐκπορευοµένου αὐτοῦ ἐκ τοῦ ἱεροῦ and the character marker εἷς τῶν µαθητῶν, by 
means of which this episode is demarcated. Because the information does not contain 
a perceptual verb, audience members may attribute the perception of the event to the 
extradiegetic narrator. The spatial marker indicates that the reference frame is 
external, leading audience members to construct a position for the perceiver in the 
vicinity of the temple gate (Hartvigsen, 2012:429-430). The directive point uttered by 
Jesus, βλέπεις ταύτας τὰς µεγάλας οἰκοδοµάς; ("Do you see these great buildings?"), 
introduces the immediate perlocutionary effect of the speech act and it repeats the 
main point of the previous utterance, leading audience members to interpret it in two 
ways: Jesus has not heard the utterance voiced by the disciple; or the speech act 
performed by the disciple is corroborated by Jesus' remark. Jesus continues the 
utterance with an assertive point, a prediction (13:2c) (Hartvigsen, 2012:430). 
529  A.Y. Collins (1992a:74-75) is of the opinion that the disciples' remark 
seems artificial. The comment would fit better in Mark 11 when Jesus and his 
disciples first arrive in Jerusalem and go to the Temple for the first time. To me it 
seems in order that the disciples would make such a remark when looking across the 
valley at the imposing Temple buildings. Malbon (1986:109) remarks that the narrator 
generally employs hieron for "temple" while the characters generally employ naos 
(Theissen, 2012:48 agrees). The Jewish characters follow Jewish terminological 
practice, while the Christian narrator follows Christian practice. Hieron may refer to 
the temple complex, the temple building as a whole, or specifically, the outer court, 
the portion of the temple open to worshippers, while naos is derived from the verb 
naiō, "to dwell", and refers to the temple as the dwelling place of a deity, and 
specifically that part of the temple where the deity dwells, the cell or shrine of the 
temple, the inner sanctuary or Holy Place of the temple (Malbon, 1986:108). The 
plural should be noted, "great buildings," indicating that the whole sanctuary with its 
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It is most probably still the second day of the Passion Week (Cole, 
2006:1193). An unnamed disciple remarks about the beauty of the 
buildings, the only place in the Gospel where such a rhetorical feature 
is used.530 By addressing Jesus as διδάσκαλε, the unnamed disciple 
"shows that the journey to Jerusalem has not led to a full 
understanding of Jesus' person and role" (Moloney, 2002:252).531 
What then should have been the mode of addressing Jesus by the 
disciple if he does not acknowledge Jesus as a rabbi?532 He could not 
have called him "messiah," after all. 
The geographical notice, Καὶ ἐκπορευοµένου αὐτοῦ ἐκ τοῦ ἱεροῦ, 
links the discourse in 13 to the symbolic actions and debates described 
in Mark 11-12 (Donahue & Harrington, 2002:367). Van Iersel 
(1993:195) emphasizes that 13:1-4 cannot be interpreted apart from 
Mark 11-12, and especially the reference to the fig tree that withers 
from its roots after Jesus has cursed it (11:20). "Was mit dem Baum 
passierte, ist zugleich eine Diagnose, in welchem Zustand sich die 
Tempelautoritäten befinden" (Van Iersel, 1993:195). Malbon 
(2000:161) states that Jesus makes his initial entry into Jerusalem by 
visiting the Temple and he makes his final exit to the Temple, as if the 
movements of the Markan Jesus shadow the movements of YHWH in 
Ezekiel 11:23. Whereas Ezekiel describes that YHWH will eventually 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
platform would eventually be destroyed (Theissen, 2012:49). The disciples' fixation 
and wonder at the grandeur of the Temple demonstrates their failure to understand the 
parable of the rejected stone. If they had grasped that parable, they would have known 
that a new temple was under construction, casting its shadow on Jerusalem's Temple, 
writes Gray (2008:107). Du Rand (2013:225) describes Israel’s Temple as its 
historical and religious power station. 
530  The unnamed disciple makes a remark about the Temple and does not ask a 
question, as Moloney (2002:252) interprets it. 
531  Tannehill (1981:102) defines the anecdote as a "correction story" because of 
the relationship between the disciple's remark and Jesus' saying. A.Y. Collins 
(1992a:75) disagrees and thinks that the use of the terms "disciple" and "teacher" 
rather suggest that the unit is a scholastic dialogue, although Jesus' answer is 
prophetic in nature. 
532  "Rabbi" signifies literally "my great man" (Vermes, 1983:30). 
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return to the Temple (43:4), Jesus' departure from the Temple is 
followed by the prediction of its destruction.533  
The disciples' statement is a rhetorical question, assuming an 
affirmative response from Jesus, where ποταποὶ λίθοι καὶ ποταπαὶ 
οἰκοδοµαί in context implies "what wonderful stones!" while the 
literal meaning is "what kind of?" (Malbon, 1986:123).534 Some of the 
stones were twenty-five by eight cubits535 and they were bright and 
white in colour. Josephus comments that the stones of the Temple 
were ornate, with the Temple covering one-sixth of the city's space 
(Witherington, 2001:343).536 When the sun shines on the temple it 
appears to be made from marble and covered with gold. The retaining 
wall of the esplanade on which the Temple was built rose 30 metres 
above street level, the royal portico on the south of the great esplanade 
was 186 metres long, the ten great pairs of gilded gates were each 13 
metres by 6.6 metres, and its wealth was well-known in the ancient 
world with the Roman general Crassus stealing 2 000 talents of silver 
in cash from the Temple, and gold vessels worth 8 000 talents, 
according to Josephus (Antiquities, XIV, 4; Wansbrough, 1996:64). 
No wonder the disciples react in this way; in this Gospel it is their first 
and only visit to Jerusalem (Donahue & Harrington, 2002:368).537 The 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
533  Mark probably regards Jesus' leaving the Temple as "the glory of the Lord" 
departing, spelling the damnation of the Temple, and this is a good point to tell about 
the prediction of the Temple's destruction (Chapman, 1993:142). 
534  Van Iersel (1993:208) mentions that this kind of question was asked in 
apocalypses many times and led to great interest among its readers. 
535  A cubit ('ammâ) is the length from the elbow to the fingertip of the middle 
finger (Deuteronomy 3:11: "cubit of a man"), approximately 44 cm (Wiseman & 
Wheaton, 1962:1321; Human, 2008:712). 
536  Hare (1996:167) mentions that the enclosed site of the Temple was four 
times as large as the sacred Acropolis in Athens, and twice as large as the Roman 
Forum. The huge retaining walls that were erected to provide the large, level surface 
for the Temple complex were very impressive, with one of the stones in the Western 
Wall (today's "Wailing Wall") thirteen meters in length. 
537  Theissen (1992b:104-105) thinks that the remark of the disciple indicates a 
"dissociation from urban culture," since it is reminiscent of the reactions of people 
from the provinces who seldom go to the capital. 
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Temple was unfinished in Jesus' day although reconstruction had 
already started in 20 BCE (Josephus, Antiquities XV, 11.5-6; Swete, 
1977:295) and the work was only finished in 62 CE.538 John 2:20 
refers to the work on the temple continuing for forty-six years. Now 
Jesus predicts that not one stone will be left upon another.539 When 
Titus' troops burned the Temple in 70 CE, there were hidden reserves 
of gold in the treasury that the Romans did not find and that melted 
under the intense heat of the fire. The liquid gold seeped through the 
cracks between various of the stones of the Temple, leading the 
greedy Romans to pry the stones apart to retrieve the gold, and fulfil 
the prediction in v. 2 that not a single stone will be left on another but 
that everything will be pulled down (Witherington, 2001:356).540 
Recent excavations of the Temple Mount have revealed how the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
538  Herod the Great had begun the work on the Temple and now his son, Herod 
Antipas (the "fox"), was still busy with the construction work (Cole, 2006:1193). The 
Temple would become one of the architectural wonders of the ancient world, although 
only for a short period before its destruction in 70 CE. The heavy taxes laid upon Jews 
by Herod to fund his massive building programs of temples, including the Jerusalem 
Temple, and whole cities in honor of Caesar Augustus and his own lavish Hellenistic-
style court would eventually contribute to the unhappiness amongst Jews leading to 
the Jewish War. 
539  Although some manuscripts contain variants, preponderant manuscript 
evidence prefers ὧδε λίθος ἐπὶ λίθον (Metzger, 1975:111), as does Nestle-Aland (26th 
and 27th editions). Nestle-Aland (25th edition) retains ὧδε as do others who think that 
"here" was placed secondarily in the text under the influence of Matthew (A.Y. 
Collins, 2007:591). Most of the Old Latin MSS and Cyprian add here the words, "and 
in three days another will rise up without hands." One Old Latin MS reads, "and in 
three days I will raise it up." These additions were probably inspired by 14:58 (A.Y. 
Collins, 2007:591). 
540  The relation between 13:2 and 14:58 has been debated by scholars, and 
some think that 13:2 is a development of 14:58, or vice versa. Cp. Beasley-Murray 
(1993:376-379) for a discussion of the debate. 13:58 refers to the body of Jesus. Other 
references can be found in 15:29 and Acts 6:14. Chapman (1993:143) thinks that the 
charge that Jesus threatens to destroy the Temple and build a new one in three days is 
especially bizarre since it is superfluous to the story-line. The closest parallel to 13:2 
is Luke 19:44, although Moloney (2002:253) is probably correct in assuming that both 
sayings developed independently in the tradition. V. 2 depicts a reversal of the 
allusion to the building of the Second Temple in Haggai 2:15-16a (A.Y. Collins, 
2007:602). 
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Roman armies used fire also to undermine the foundations of the walls 
and then tumbled the huge stones down into a heap of rubble 
(Donahue & Harrington, 2002:368). 541  Jesus was not the first to 
predict the destruction of the Jews' sanctuary (cp. Jeremiah 7:14; 26:6; 
Micah 3:12; b. Yoma 39b).542 
Mark uses the passive voice in v. 2 ("will be thrown down;" 
καταλυθῇ) and it might be original; all other versions speak about 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
541  All scholars do not agree that the Temple was fully destroyed in the 
catastrophe of 70 CE. Cp., e.g., Moloney (2002:253) when he states that Jesus' words 
are not exactly correct. The destruction of the Temple by Titus in 70 CE and even 
Hadrian's salting of the city in 135 CE left large sections of the retaining walls of the 
Temple in place, and they are still in place today. Archaeological work is steadily 
uncovering more of pre-70 Jerusalem. However, the inner and outer walls of the 
Temple itself were destroyed, as Josephus (Jewish Wars VII, 1-4) describes. The 
rhetorical value of a description of destruction should not be underestimated by 
interpreting it literally. Josephus also relates that Titus deliberately left the three great 
towers standing, as well as a part of the wall that enclosed the city on the west, as can 
be seen up to today. The western wall is part of the foundation of the Temple. "The 
wording of the prophecy is best taken as hyperbole, and it is impossible to determine 
by comparison with Josephus whether it was coined before or after the destruction" 
(A.Y. Collins, 2007:601). 
542  It is ironic that Herod the Great was the one who rebuilt the Jerusalem 
Temple and beautified it; at his death, a popular resistance movement originated that 
was punished severely by the Romans although the discontent, periodic protests, 
numerous resistance movements, and recurrent repression by Roman military action 
continued until it eventually led to the reprisal of the destruction of Herod's temple. 
Especially the forties, fifties and sixties of the first century CE were characterized by 
Jewish rebellion (Horsley, 2001:131-132). The Deuteronomist predicts that 
unfaithfulness to YHWH would lead to the ruin of Jerusalem and destruction of the 
Temple (1 Kings 9:8). 1 Enoch 90:28-30 predicts the "folding up" of the Temple as a 
preliminary to the establishment of a new city and temple. Yohanan ben Zakkai 
predicted the destruction by Vespasian, although it is a post-70 prophecy (Lam Rab 
1.31); and Josephus relates how a peasant, Johanan ben Hananiah, proclaimed over a 
period of seven and a half years the ruin of city and temple, beginning at Sukkot 62 
CE and continuing until he was killed by a ballistra fired by Titus' troops (Jewish 
Wars VI, 4; cp. Chapman, 1993:143). The Dead Sea Scrolls provide evidence for the 
expectation of an eschatological Temple. The members of the community expected 
that God would create a new Temple that would last forever (11QTa[11Q19]29:6-10; 
4QFlorilegium [4Q174] 1:6-7) (A.Y. Collins, 2007:601). In its current form, Mark 13 
does not refer to the rebuilding of the Temple. 
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Jesus rebuilding (Schweizer, 1970:262).543  The question posed by 
Jesus' remark about the destruction of the Temple is, Does v. 2 betray 
knowledge of the destruction of the Temple by Titus? One view is that 
Jesus' original saying is a variant of Luke 19:44, which concerned the 
destruction of the city rather than the Temple specifically, and that 
Mark has converted a more general prediction into one concerning the 
Temple (Gaston, 1970:242, 424).544 A.Y. Collins (1992a:75) remarks 
that the tendency of modern historical-critical scholarship has been to 
take alleged prophetic texts that correspond precisely to historical 
events as ex eventu prophecy, ruling out a priori the possibility of 
genuine prophecy.545 In Mark, the "buildings" in question are clearly 
those of the temple, and the prediction concerns the destruction of the 
Temple specifically (Kloppenborg, 2005:430).546 As a rule, Romans 
regarded the destruction of cultic sites as sacrilege; they respected all 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
543  Titus ordered "the whole city and the Temple to be razed to the ground ... 
and all the rest of the wall encompassing the city was so completely leveled to the 
ground as to leave future visitors to the spot no ground for believing that it had ever 
been inhabited" (Josephus, Jewish Wars VI, 1, 3). This is an exaggeration, as the 
platform was not destroyed. However, the Romans burned nearly all of the rest of the 
city, including a cloister which contained by Josephus' estimate 6 000 women and 
children (Chapman, 1993:147). 
544  Other views include that the source for Mark 13:2 is Q13:35a, stating that 
the deity has abandoned the "house" (temple); or that 13:2 contains a Markan 
construction, created from a traditional saying (such as Mark 14:58) and formulated in 
a manner consistent with the framework in 13:1 (Bultmann, 1968:36). 
545  If the prophecy is ex eventu, it is clear that Mark 13 was authored after 70 
CE. For many scholars this is a postulate, a heuristic starting point for interpreting the 
Gospel (A.Y. Collins, 1992a:75). 
546  Peterson's (1980) narrative analysis is based on the supposition that all the 
predictions or prolepsis in the Gospel were fulfilled, except 16:7. He discerns between 
story time and narrative time, leading to his view that 13:9-11 is fulfilled in 16:7-8. 
Because 13:9-11 occurs in Galilee the end of Mark's narrative is not the end, but a 
new beginning. The Gospel does not only start in Galilee but also ends in Galilee, and 
begins again in Galilee. In this way Jerusalem is conquered by Galilee (so also Van 
Eck, 2008:583). This is in my opinion a forced reading of the Gospel because 
nowhere in the text is any indication given of such an interpretation of Galilee and 
Jerusalem, or of 13:9-11 finding its fulfillment in 16:7-8. 
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cultic sites, even those of their subjects and enemies.547 Under specific 
circumstances, temples could be destroyed systematically, not as part 
of the collateral or accidental consequences of conflict, but 
deliberately, and it is just such a destruction that v. 2 has in view. "It 
has to do with the Roman siege practice of evocatio deorum - the 
"calling out" of the tutelary deity or deities of a city prior to its 
destruction, the "devoting" of its inhabitants to death or, more usually, 
slavery, and the razing of its buildings and temples. The practice of 
evocatio was sufficiently well-known and widespread that Jews might 
have surmised that further hostilities against Rome might well 
eventuate in the abandoning of the sanctuary by the deity and its 
consequent destruction, leaving room for a pre-70 date for the creation 
of v. 2 (Kloppenborg, 2005:434).548 
For the ancient hearers of v. 2, the destruction of a temple entailed 
the belief that the deity had departed after it had been conquered, for 
unless the deity had departed, "the city could not be taken after all or 
... were the capture possible, [the Romans] held it to be an offence 
against the divine law to make prisoners of gods" (Macrobius, 
Saturnus 3.9.2). The notion that a temple could not be taken while the 
deities were present was implicit in statements found in the TeNaK 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
547  Chapman (1993:150) notes that Mark makes no mention of the Romans in 
the discourse about the destruction of the Temple, or of any other agent, and it is 
likely that Mark expected God to act directly to destroy the Temple. Chapman 
(1993:151) suggests that Mark foresees the cataclysm because the Romans would 
succeed in setting up a statue of Caesar in the Holy of Holies, the most sacred room in 
the Temple, as Caligula had threatened, and this would arouse the wrath of God to the 
point of destroying God’s own Temple along with all the Jews who had allowed the 
land and Temple to be desecrated. The discourse, however, does not allow this 
deduction, that God would destroy the Temple due to the setting up of the desolating 
sacrilege. The sacrilege is painted as a preliminary to the destruction of the Temple, 
and not as the causative factor for its destruction. 
548  The earliest instance of evocatio concerns the Etruscan city of Veii, twenty 
kilometers north of Rome where Roman soldiers under command of Marcus Furius 
Camillus conquered the city in 396 BCE after a long siege, stripped the temple, and 
removed the cult images. The most famous instance is the transfer of Juno Caelestis 
from Carthage to Rome at the conclusion of the Third Punic War (146 BCE) 
(Kloppenborg, 2005:434-435). 
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and inter-Testamental literature as well. In this way the destruction of 
the Jerusalem Temple by the Babylonians was also interpreted 
(Jeremiah 12:7; Ezekiel 8:12; 9:9; 1 Enoch 89:56). Implicit in the 
prediction of the destruction of a temple is the belief that the deity will 
depart from the city and his people, for it is only under these 
conditions that it can be destroyed (Kloppenborg, 2005:441).549 
Accounts of the destruction of the Temple do not contain a 
description of the ritual of evocatio but the soldiers' and Titus' actions 
in the Temple court indicate that such a ritual might be the underlying 
motif.550 Josephus (Jewish Wars V, 5) declares, "My belief, therefore, 
is that the Deity has fled from the holy places and taken his stand on 
the side of those with whom you are now at war."551 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
549  Tacitus (Historiae 5.13) describes the signs that was perceived as 
accompanying the departure of the deity from the Jerusalem sanctuary: "There had 
been seen hosts joining battle in the skies, the fiery gleam of arms, the Temple 
illuminated by a sudden radiance from the clouds. The doors of the inner shrine were 
suddenly thrown open, and a voice of more than mortal tone was heard to cry that 'the 
gods were departing' (excedere deos)." Josephus (Jewish Wars VI, 4) lists other 
omens: a sword-shaped star, a comet, and a series of omens at festivals prior to the 
onset on the revolt were observed; at Passover, a bright light in the Temple, an 
unnatural birth within the Temple precincts, and the opening of the eastern gate of the 
Temple on its own. A few months later, he reports a vision of celestial armies, and at 
the following Shevu'ot a commotion in the Temple and a voice saying, "We are 
departing hence." 
550  Motif can be distinguished from symbol in two ways: while a symbol may 
occur singly, a motif is necessarily recurrent and its effect cumulative, and while a 
symbol is something described, a motif, although it may appear as something 
described, perhaps even more often forms part of the description (Freedman, 
1971:124). The efficacy of motifs is determined by the frequency with which it 
occurs, the avoidability or unlikelihood of its uses or appearances in certain contexts, 
the significance of the contexts in which it occurs, the consistency or coherence of all 
instances of the motif, and the appropriateness of the motif to what it symbolizes 
(Freedman, 1971:126-127). A motif is a recurrent theme, character, or verbal pattern, 
generally symbolic, representing on the verbal level something characteristic of the 
work, events, characters, emotional effects or moral cognitive content, as part of the 
narrator's imagery and descriptive vocabulary (Freedman, 1971:127-128). 
551  Josephus (Jewish Wars VI, 1-2) tries to absolve Titus of the responsibility 
for the destruction of the Temple, claiming that an impulsive legionary against Titus’ 
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A small group of four disciples gather around Jesus, the first four 
that he called to be his followers (Peter, James, John, and Andrew), 
according to 1:16-20 (cp. 1:29 as well; Donahue & Harrington, 
2002:368; Kleiber, 2010:245) and they continue the conversation 
about the Temple while gazing at it across the Kidron Valley from the 
Mount of Olives.552 The first three of the disciples form a kind of inner 
circle among the Twelve and they are the exclusive witnesses to the 
restoration of Jairus' daughter to life and Jesus' transfiguration. This 
explains why Andrew is named last. The four represents two pairs of 
brother, Peter and Andrew, and James and John (Cole, 2006:1193). 
What is strange is that Andrew, who is nowhere else included with the 
three intimate friends of the Master, is mentioned and that he is named 
last instead of Peter, especially since he is Peter's brother (Schweizer, 
1970:267). The four disciples comprise the first four to be called 
(1:16-20) (Moloney, 2002:253). 553  In this discourse, the implied 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
express intentions caused the fire that destroyed it. He claims that Titus had decided, 
"moved by some supernatural impulse," to preserve the Temple even though it was in 
violation of "laws of war," as an "ornament to the empire". Titus heroically tried to 
extinguish the fire but without success. This claim is almost surely false. The 
destruction of the Temple was a deliberate part of Roman strategy for punishing 
Jewish rebelliousness (Kloppenborg, 2005:443-444).  
552  The Mount of Olives was associated with the Day of YHWH ('yom YHWH) 
and from whence Jesus first entered Jerusalem (Humphrey, 2003:213). It probably 
served to remind Mark's original readers/hearers of the prophecy in Zechariah 14:4 
that the feet of YHWH would be planted there on the last day, and the mountain 
would split in two (Marcus, 1992b:156). Jesus' descent from there on a colt in 11:1 is 
probably meant to be understood in terms of Zechariah 9:9 (Smith, 1996:155). Van 
Iersel (1993:202) calls the mountain the throne from which Jesus rules over history, 
and emphasizes that the Mount of Olives is outside the city, indicating that Jesus has 
moved away from Zion and the Temple to a new dimension. Cp. Becker (2006:107). 
553  Van Iersel (1993:203) remarks that the limitation of the eschatological 
discourse to just four disciples, those from the inner circle of Jesus' disciples (or, at 
least, the first three named), can be interpreted in terms of the revelation that Jesus is 
sharing about end-time events "und eine kleine, esoterische Zuhörerschaft sind feste 
Bestandteile derartigen Offenbarungen in dem, was an apokalyptischer Literatur aus 
jener Zeit erhalten geblieben ist." I do not think that the fact that Jesus discourses with 
a small group of listeners has any significance in terms of apocalyptic secretiveness, 
of a revelation only to be shared by the initiated. The four disciples are also not sent 
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reader is not being addressed directly, but is "listening in," as it were, 
on the second-level discourse. Yet the omniscient narrator is free to 
use the second-person narratee to draw the reader into direct 
relationship with the second-level narrator. This device is particularly 
effective, writes Smith (1996:188), for we know that in Mark the 
points of view of the implied author, the omniscient narrator and the 
protagonist (the one and only second-level narrator in the Gospel) are 
identical. There are clear signs of the presence of the narratees in the 
narrative, the four disciples. They are on the same level as the 
narrator, that is extradiegetic and heterodiegetic (cp. Tolmie, 
1999:119). 
Jesus sits - Καὶ καθηµένου αὐτοῦ, the posture of the teacher and 
"authoritative position of rabbis while teaching" (Malbon, 1992:32; 
Dowd & Malbon, 2006:290; cp. A.Y. Collins, 2007:602) (cp. 4:1).554 
The Mount of Olives is parallel to the eastern side of the city and 
provides a good view of the Temple complex, and the whole city 
(Donahue & Harrington, 2002:368). Zechariah 14:4 sketches the 
Mount of Olives as the site of YHWH's final victory over Israel's 
enemies, and Josephus (Antiquities XX, 5; Jewish Wars II, 17-18) tells 
how an Egyptian prophet urged a crowd to go with him to this place 
where he promised that at his command the city's walls would fall 
down.555 They sit "opposite the Temple," (καθηµένου αὐτοῦ εἰς τὸ 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
by the rest of the disciple group to represent their curiosity about events surrounding 
the end of time. 
554  Jesus is cast repeatedly and explicitly as a teacher in the Gospel (e.g., 1:21, 
27; 4:38; 9:17, 38; 10:51; 14:14) (Robbins, 1984). 13:1 refers to Jesus as διδάσκαλε, 
in line with his image as a teacher. The reference to the mountain can also be 
interpreted in terms of Israel's experience with theophanies that are associated with 
mountains (Sinai, Horeb) (Waters, 2003:495). Jesus' transfiguration occurs on a 
mountain (cp. 9.2). Marcus (1992b:137) brings the "sitting down to teach" in 13:3 in 
relation to the "sitting at the right hand of power." The last posture is related to Jesus' 
coming on the clouds of heaven. 
555  Vv. 3-4 opens Jesus' discourse; what the extent of the discourse is as an 
answer to the questions asked by the four disciples, cp. Beasley-Murray (1993:384-
386) and Lührmann (1987:217-218). In my opinion the question leads to a discussion 
about the destruction of the temple as well as a further catastrophe of cosmic 
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Ὄρος τῶν Ἐλαιῶν κατέναντι τοῦ ἱεροῦ), opposite the institution of the 
Temple and its leaders - chief priests, scribes, and elders (Malbon, 
1991:123). 
The four asks Jesus κατʼ ἰδίαν, "privately," reminding the reader of 
Jesus' public communication contra private interpretation in Mark 4:1-
9 and 4:10-20; 7:1-16 and 7:17-23; 9:14-27 and 9:28-29; and 10:1-9 
and 10:10-12. "This contrast between public and private teaching 
seems to be a favourite compositional device of Mark" (A.Y. Collins, 
1992a:76).  
Their question is, When (πότε) will the destruction of the Temple 
happen and what will be the sign when these things will be 
accomplished?556 It is clear that "Temple" is associated with more than 
a mere building. Malbon (1986:124) writes that the Temple itself 
becomes part of Jesus' past, and its desecration and destruction part of 
the disciples' future, and part of the readers' present (13:14). Jesus 
abandons the Temple not because its sacrality has been profaned but 
because he experiences a breakdown of the sacred/profane distinction.  
The question has two parts with the first asking when "this" or "these 
things" will be (Εἰπὸν ἡµῖν πότε ταῦτα ἔσται), referring to the 
prophecy in v. 2 and thus to the destruction of the Temple, and the 
second question anticipating the discourse itself with its request to 
reveal the “signs” that will accompany “these things” (τί τὸ σηµεῖον 
ὅταν µέλλῃ ταῦτα συντελεῖσθαι πάντα) (A.Y. Collins, 2007:602).557 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
dimensions, although some think that the whole discourse is tuned in to the 
destruction of the temple (e.g., Kelber, 1979:112-113). 
556  The use of the singular ἐπηρώτα, "he asked," suggests that Peter was the one 
who actually speaks in the opinion of Swete (1913:296), although the text does not 
allow such an interpretation. "Privately" is used six times in Mark (4:34; 6:31, 32; 
7:33; 9:2, 28). Only two passages (4:34; 9:22) are occasions on which Jesus is 
teaching the disciples. In this way, the eschatological discourse is connected to the 
experience of the transfiguration (A.Y. Collins, 2007:602). The verb, συντελεῖσθαι 
("to be accomplished"), has eschatological connotations (A.Y. Collins, 1992a:77); it 
occurs many times in eschatological treatises. 
557  The importance of these questions for the interpretation of the discourse is 
emphasized by Du Toit (2007:60): "Eine textgemässe Auslegung der Rede Jesu (VV. 
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"Für das Verständnis des Textes ist es von entscheidender Bedeutung 
zu erkennen, dass die beiden Fragen in umgekehrter Reihenfolge 
beantworter werden" (Du Toit, 2007:57): the answer to the second 
question is found in 13:7-31, and the answer to the first question in 
13:32. 558  The second question is first answered in 13:7-31 in a 
negative way, in 13:7f, and then in 13:28-29 in a positive way. The 
discourse is based on this "Zwei-Äonen-Schema" (Du Toit, 2007:58). 
The verb συντελεῖσθαι, "to be accomplished," seems to have 
eschatological connotations here (cp. 1 Enoch 10:12). The last 
sentence is a "wörtliche Anspielung auf Dan 12,7 nach der Septuagint-
Übersetzung" (Kleiber, 2010:246). 559  "Bei der Frage nach der 
Referenz von ταῦτα συντελεῖσθαι πάντα ist diese Intertextualität zum 
Danielbuch zu berücksichtigen" (Du Toit, 2007:61).560 This prepares 
the way for the subject of the discourse, which is eschatological as 
"these things" presumably refers to the events preceding and 
accompanying the destruction of the Temple (Schweizer, 1970:262). 
Jesus begins his discourse by speaking about signs that the end is not 
near.561 Although the disciples are living in the end-times, the end of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
5-37) hängt davon ab, welchen Sinn man der Doppelfrage der Jünger in V. 4 
zuschreibt. Entscheidend für das Verständnis der beiden Jüngerfragen ist, die 
Referenz der beiden Demonstrativpronomina (vb.4d) zu klären." 
558  Du Toit (2007:57) remarks that since the publications of Lambrecht (1967) 
and Pesch (1968), as a rule the Βλέπετε-warnings in 13:5, 9, 33 are seen as a 
separation of the text in three parts. However, this distinction does not acknowledge 
that the function and structure of the warnings in 13:5, 33 differ from those in 13:9, 
23, requiring rather a separation of the text in two parts, as Du Toit (2006:162-166) 
argues. 
559  It is important to note that the evangelist specifically utilized the LXX 
translation of the verse (Du Toit, 2007:61) 
560  For a complete discussion of intertextuality between Daniel and Mark, cp. 
Du Toit (2007). Becker (2006:108) warns that the semantic agreements between the 
discourse and Daniel should not be missed, as in polemos in the LXX Daniel 7:8, 21; 
9:26-27; telos in Daniel 3:34; 7:26; ethnos in twenty-five instances in Daniel; pneuma 
hagion in Daniel 5:12; 6:4; and "four winds" in Daniel 7:2; 8:8; 11:4. 
561  Some exegetes deny that the historical Jesus would have been responsible 
for the discourse and their argument is based on the observation that Jesus according 
to the synoptic tradition consequently refuses to give signs (Mark 8:11-13; Luke 
17:20-21) and he would not have given signs any place in his eschatological discourse 
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the end-times is not near and will not occur with the destruction of the 
Temple, as Jesus indicates in his discourse (see analysis above). The 
question is not only about the destruction of the Temple, an event in 
history, but also about the end of the world, the consummation of the 
present order (Schweizer, 1970:267). This remark leads the discussion 
in this study. And the question is about a sign (τὸ σηµεῖον), in the 
singular, of things that have not happened yet.562 
4.3.2 Signs of the nearness of the end times 
Vv. 5-6 
5 ὁ δὲ Ἰησοῦς ἤρξατο λέγειν αὐτοῖς·563 βλέπετε µή τις ὑµᾶς πλανήσῃ· 
6 πολλοὶ ἐλεύσονται ἐπὶ τῷ ὀνόµατί µου λέγοντες ὅτι ἐγώ εἰµι, καὶ 
πολλοὺς πλανήσουσιν. 564   
Vv. 5-23 is carefully constructed around an elegant inclusion in 
answer to the four disciples' three questions and Jesus' two-staged 
response in vv. 5-37. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
(A.Y. Collins, 1992a:88). However, Jesus' response to the Pharisees asking Jesus for a 
sign to test him is clearly on another level. The phrase "this generation" in 8:12 refers 
to the negatively disposed and faithless outsiders (Τί ἡ γενεὰ αὕτη ζητεῖ σηµεῖον; 
ἀµὴν λέγω ⸀ὑµῖν, εἰ δοθήσεται τῇ γενεᾷ ταύτῃ σηµεῖον) (cp. 8:12 with 8:38; 9:19) 
while 13:4 is addressed to a small group of insiders about eschatological signs. Jesus' 
identity is also withheld at first from outsiders and revealed only to insiders, and in 
similar fashion eschatological signs are also kept hidden only to be revealed at a later 
stage to outsiders. 
562  Some scholars separate ταύτας, referring back to the destruction of the 
Temple (v. 2), and the Εἰπὸν ἡµῖν πότε ταῦτα ἔσται, καὶ τί τὸ σηµεῖον ὅταν µέλλῃ 
ταῦτα συντελεῖσθαι πάντα as looking forward, while others treat it as a tripartite 
response to the three questions. Some think only two questions are asked, about the 
time of the destruction of Jerusalem and the signs of the end of the world. Cp. Taylor 
(1966:502-503); Kelber (1974:113); Anderson (1976:291); and Such (1999:17-52). 
563  Other textual variants include ὁ δὲ Ἰησοῦς ἀποκρίθεις λέγειν αὐτοῖς, καὶ 
ἀποκρίθεις ὁ Ἰησοῦς, and καὶ ἀποκρίθεις αὐτοῖς ὁ Ἰησοῦς. The majority of witnesses 
choose for καὶ rather than δὲ (Greeven & Güting, 2005:618). 
564  5 Then Jesus began to say to them, “Beware that no one leads you astray. 
6 Many will come in my name and say, ‘I am he!’ and they will lead many astray. 
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A The need to take heed (Βλέπετε) - v. 5 
  B Many who will try to lead you astry (πλανήσουσιν) - v. 6 
  B1 False prophets and false christs who will try to lead you 
astray (ἀποπλανᾶν) - v. 22 
A1 Warning to take heed (βλέπετε) - v. 23 (cp. Moloney, 2002:249). 
Jesus' speech does not begin with a rhetorical introduction 
(proemium or exordium). It rather opens abruptly but powerfully with 
an admonition that one would expect to find in a prophetic oracle or 
wisdom book (A.Y. Collins, 2007:602). The admonition (v. 5b) forms 
a small unit with v. 6, which gives the explanation for the warning, 
and the explanation follows without a connecting participle. The 
warning about false prophets is the first sign of something new that is 
predicted and that goes much further than the desecration of the 
Temple in Jerusalem, with cosmic signs announcing the coming of the 
Son of man in the clouds.565 On one level, vv. 5b-37 is a speech of 
Jesus, in answer to questions posed to him by his disciples. He is a 
character in the narrative. On another level, the speech indirectly 
provides the audience of listeners / readers with an interpretation of 
the first Jewish war with Rome.566 The rhetorical exigency with which 
Mark was faced was the appearance of false prophets and claimants to 
messianic status before and during this war (A.Y. Collins, 1996:5-
8).567 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
565  Moloney (2002:249) agrees with Pesch (1968:74-82) and Gnilka (1998:180) 
that the two distinct responses of Jesus are contained in vv. 5-23 and 24-37. 
Structurally analyzed, however, it seems that the signs belong together before the 
second catastrophes announcing the coming of the Son of man. 
566  "The greater part of the subject matter of the speech pertains to Jesus' 
followers and how they are to behave in light of the coming days, particularly in light 
of the appearance of the Son of man. Specifically, Jesus is concerned with how his 
followers act in light of his death and his imminent return" (Shively, 2012:199). 
567  Kelber (1976:44) argues that the precipitating cause of the Gospel was the 
failure of the false prophets of 13:5b-6, 21-22 to offer adequate oral guidance to the 
church in the time of the Jewish War. If this were true we should expect a fuller 
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This verse begins with δὲ, a significant word as the disciples ask him 
about the time and sign of the destruction,568 but he answers them by 
warning them about being misled by false prophets and messiahs 
coming in his name, saying Ἐγώ εἰµι.569 The disciples will be under 
threat and are warned to be on the watch (βλέπετε).570 Mark uses this 
word, which has the basic meaning of "look," extensively and 
consistently links it with a call to discernment (Moloney, 2002:254; 
cp. Geddert, 1989:81-87).571 It is "a call to see past the externals and 
recognize the deceptions that lurk beneath the persuasive words and 
deceptive signs" (Geddert, 1989:86).572 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
treatment of these prophets and their errors and not just two passing references (Best, 
1983:35). 
568  The discourse is marked by four proleptic pronouncements in answer to the 
disciples' question, and four temporal markers, followed by a temporal 
pronouncement in 13:28-31. The temporal markers are found in 13:24 (Ἀλλὰ ἐν 
ἐκείναις ταῖς ἡµέραις and µετὰ τὴν θλῖψιν); 13:26 (καὶ τότε); and 13:27 (καὶ τότε) 
(Van Eck, 2008:585; 2011:81). The narrator repeats these same temporal markers in 
his passion narrative (Van Eck, 2008:586). The first time reference in Mark relates to 
the last supper (14:17-31; the second to 14:32-65; the third to 14:66-71; and the last to 
16:2 (rather than 15:1) (Van Eck, 2011:82-84). 
569  Popular prophets and messiahs as well as prophetic movements were 
especially active during periods of active Jewish rebellion, as happened also during 
the disaster in 4 BCE (Horsley, 2001:133). Josephus (Jewish Wars, VI, 3) claims that 
false prophecy led Jerusalem's Jews astray by promising them that the (first) coming 
of the Messiah would save them from the Roman onslaught. In the same vein, Mark 
warns that false prophecy would lead Jerusalem's Jewish Christians astray, but that the 
(second) coming of the Messiah would save them from that same Roman destruction. 
570  Du Toit (2006:162) calls the βλέπετε-imperatives in 13:5b; 9a; 23a; and 33a 
"für die Struktur die Rede Jesu von grundsätzlicher Bedeutung." 
571  Geddert (1989:81-87) ascribes the following meaning to blepō: Do not be 
misled by external appearances; do not be deceived by false words and misleading 
deeds; discern what it means to be persecuted as a Christian; recognize the ways in 
which the secret kingdom is advancing. Blepō and gregoreō should be distinguished 
from each other, with the last term outlining the duty of believers in the interim period 
before the master returns (Geddert, 1989:110). 
572  Blomberg & Markley's (2010:119) remarks about the determination of 
words in a biblical passage are relevant: a word is a verbal system that offers a way to 
refer to a concept, and the goal of the exegete is to understand the concept conveyed 
in the host language and choose the appropriate word that will evoke as similar a 
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Jesus' speech begins with ὁ δὲ Ἰησοῦς ἤρξατο λέγειν αὐτοῖς, "he 
began" plus the infinitive, used twenty-six times in the Gospel and 
characterizing Markan narrative. 
The purpose of βλέπετε is "to cool down end-time excitement and to 
urge cautious discernment in the face of dramatic cosmic events" 
(Donahue & Harrington, 2002:369), and it is repeated in vv. 9, 23, and 
33. 
There are some who will try to lead the disciples astray, and such 
people are from the Christian ranks (v. 6). The dependent clause, 
λέγοντες ὅτι Ἐγώ εἰµι, could be translated either absolutely, “saying, 
‘I am,’” or taken as a claim of divinity, or "saying, 'I am he'" and taken 
as a claim to be Jesus returning as the glorious Son of man. In the last 
case, it would be understood in the historical context of the 
expectation of the return of Elijah (cp. 6:16, Herod Antipas thinking 
that Jesus was John returned from the dead) (Dautzenberg, 1992:1077; 
A.Y. Collins, 2007:603). This interpretation does not, however, 
explain how the warning is linked to the prediction of wars, rumours 
of wars, and the related eschatological traditions that follows in vv. 7-
8. A second approach is to paraphrase the main clause with the words, 
"Many will come with the power and authority of Jesus" by analogy 
with two passages in the Septuagint that also use verbs of motion in 
connection with the phrase ἐπὶ τῷ ὀνόµατί, "in my name." The first is 
found in 1 Samuel 17:45 where David is speaking to Goliath, and the 
second in 2 Chronicles 14:10 in which Asa cries out to the Lord. The 
implication would be that the many coming in Jesus' name would be 
Jews and not followers of Jesus (cp. 9:38-39).573 The false prophets 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
concept as possible in the receptor language; most words have a range of meaning; 
word meanings change over time; words have both denotative meaning and 
connotative value, emphasizing the importance to survey the literary and historical 
backgrounds of a passage before studying the words in that passage; individual words 
function with the rest of the words in the context to express a larger set of concepts; 
and the priority in determining word meaning should almost always go to the findings 
of the synchronic analysis of the word rather than those of the diachronic analysis. 
573  Du Toit (2006:221) interprets ψευδοπροφῆται in the context as follows: the 
presence of Christ as Messiah is radically disqualified in their mission, while the 
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claim to come as the final appearance of the Messiah.574 This might 
refer to persons claiming to act with Jesus' authority or pretenders 
claiming to be Jesus redivivus, perhaps even claiming divine status 
(Witherington, 2001:343). The pretenders will make an appeal "to me 
and my words; they will come in my name," says Jesus, showing that 
they work within the fellowship of Christ, as becomes apparent in v. 
22 (Schweizer, 1970:268). ἐπὶ should rather be translated "with my 
name" (A.Y. Collins, 1992a:81). These persons claim to be either 
Christ himself who has reappeared, or the reincarnation of Christ. The 
New Testament provides evidence of such extreme fanaticism (2 
Thessalonians 2:1-12; Acts 20:29-30; 1 John 2:18). Justin (Apology 
I,26:1-3) reports that Simon the Magician was addressed as God in 
prayer and Irenaeus (Contra Haeresies I,23:1), survivor of the 
holocaust of 177 CE and bishop of the church in Gaul (Frend, 
1982:66), asserts that Simon appeared among Jews as "the Son," 
among Samaritans as "the Father," and among Gentiles as "the Spirit" 
(Schweizer, 1970:268). The reference is to messianic pretenders in the 
period leading up to the destruction of the Temple and not to the 
period after 70 CE. Many were eventually misled by such pretenders, 
such as the Zealots, and contributed by their rebellious attitude to the 
destruction of the Temple (Myers, 1988:68).575 During the summer of 
66 CE, while the rebels were besieging the palace where the pro-
Roman faction had taken refuge, Menahem, a son or grandson of 
Judas the Galilean, who had led an uprising against Rome after the 
death of Herodes, seized arms from Masada and entered Jerusalem 
like a king to direct the siege of the palace (Josephus, Jewish Wars II, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
danger is that these persons would influence the believers in the period between the 
first and second comings of Christ. 
574  Some scholars think that the false prophets are not necessarily Christian but 
it seems as if v. 5 excludes this possibility. That they necessarily belong to the Markan 
community (first readers) is speculative. The false prophets do not claim to be the 
return of Jesus, the final appearance of the Messiah (Moloney, 2002:254; cp. Taylor, 
1966:503-504). 
575  Earlier pretenders that acquired a following after the death of Herod in 4 
BCE were Simon, a royal slave, and Athrongaeus, a former shepherd like king David 
(Josephus, Jewish Wars II, 4.2; II, 4.3). 
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17.7-8). He was executed after a short while by followers of Eleazar 
(Josephus, Jewish Wars II, 17.9; A.Y. Collins, 1992a:82). John of 
Gischala was a brigand leader and, after escaping from Titus' siege of 
Gischala in the autumn of 67 CE, became a prominent figure among 
the Zealots in Jerusalem (Josephus, Jewish Wars II, 21.1). The Zealots 
converted the Temple into their fortress and defeated, with the help of 
the Idumeans, the attempt to overthrow them by Ananus and Jesus son 
of Gamalus. John sought absolute sovereignty (Josephus, Jewish Wars 
IV, 3.7; IV, 3.11-6.1; IV, 7.1). Josephus (Jewish Wars III, 3-4) reports 
that the Zealots held trials when they took over Jerusalem, and he 
compares the trials described in 13:9, 11, 13 to the persecution 
experienced by Jerusalem Christians (cp. Donahue, 1973:217-224).576 
The major messianic figure during the Jewish war was Simon son of 
Gioras, also a brigand leader and involved in the repulsion of the 
attack by the Syrian legate Cestius Gallus on Jerusalem in 66 CE 
(Jewish Wars 2.19.2 521; Horsley, 2001:34). During 66-67 CE, he 
was active as a brigand in Acrabatene and Idumaea and after the death 
of Ananus, high priest and leader of the pro-Roman faction during the 
war, Simon emerged as the Jews' Messiah (Jewish Wars 3.150-151 
describes his messianic pretensions). Many Jews from various social 
statuses accepted him as their leader and saviour (Jewish Wars 3.152-
153). In the spring of 69 CE, an alliance of Idumeans and priests was 
formed to overcome the Zealots and Simon was acclaimed sōtēr and 
kēdemōn (Jewish Wars 3.170-171). Those under his command were 
willing to take their own lives in 70 CE if he commanded it (Jewish 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
576  An important question is: Why would Mark present the destruction of the 
Temple as a sign of the coming of the Son of man if he was writing to Christians that 
had no relation to Jerusalem? What did the first readers hear and understand in terms 
of a prophecy concerning the destruction of a Temple that had no interest for their 
faith? "Die Nötigung zur Flucht ergibt sich ja nur für die Menschen in Judäa und nicht 
für die Leser des Buches, und das gilt demnach auch für die Ratschläge für die Eile, 
mit der man die Flucht antreten soll, nämlich notenfalls vom Dach über die 
Aussentreppe nach unten ..." (Van Iersel, 1993:206). To remain relevant to his 
readers, Mark presents Jesus' words as applicable to the future, as can be seen in his 
use of 27 references to the future in this discourse along with 21 imperatives (Van 
Iersel, 1993:201). 
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Wars 3.296-297). These messianic figures are the most likely referents 
to the "many" (polloi; πολλοὶ) in v. 6 if the discourse is read within 
this context (Horsley & Hanson, 1985:118-127; Du Toit, 2006:418-
427; A.Y. Collins, 2007:14, 605).577 
Messianic claimants are described in Acts 5:36-37 as well as in 
Josephus' Antiquities (XVII, 10; XX, 5, 8). The phrase ἐπὶ τῷ ὀνόµατί 
µου refers to those claiming to teach in the name of Jesus or even to 
be the risen Jesus. In saying Ἐγώ εἰµι, 578 they claim to be directly 
related to YHWH as this is the revelation formula applied to YHWH 
in Hebrew Scriptures (cp. Exodus 3:14; Deuteronomy 32:39; Isaiah 
41:4; 43:10; 45:18) and used by Jesus when he is walking on the water 
in Mark 6:50 (Θαρσεῖτε, ἐγώ εἰµι, µὴ φοβεῖσθε). The expression is a 
prophetic identification of God in history, but at the same time a claim 
to self-identity as the final appearance of the Messiah (v. 6a) 
(Moloney, 2002:254). These claims operate within the context of the 
dramatic collapse of Jerusalem before the Roman army and the 
destruction of the Temple. That these pretenders will be successful is 
implied in καὶ πολλοὺς πλανήσουσιν.579 
Vv. 7-8 
7 ὅταν δὲ ἀκούσητε πολέµους καὶ ἀκοὰς πολέµων, µὴ θροεῖσθε· δεῖ 
γενέσθαι, ἀλλʼ οὔπω τὸ τέλος. 8 ἐγερθήσεται γὰρ ἔθνος ἐπʼ ἔθνος καὶ 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
577  If the Gospel were written after 70 CE, there would have been little reason 
to warn the readers against these men. A.Y. Collins (1992a:82) suggests a date 
between 66 and 69 CE, during the time of Simon, as the most likely for the writing of 
the Gospel. The reference to "wars and rumors of wars" in v. 7 and the raising up of 
nation against nation in v. 8 fit a situation early in the Jewish War. 
578  Cp. Zimmerman (1960:54-69) for a discussion of these words in intra-
textual and inter-textual relations. 
579  A number of such impostors functioned during the Jewish Rebellion, as 
Josephus (Jewish Wars II, 21) indicates. Cp. Williams (2000:229-241) for a 
discussion and evaluation of Josephus' information. 
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βασιλεία ἐπὶ βασιλείαν, ἔσονται σεισµοὶ κατὰ τόπους, ἔσονται λιµοί· 
ἀρχὴ ὠδίνων ταῦτα. 580     
V. 7 begins a new unit, marked by δὲ, "now," "and" or "but" and a 
change of subject matter. The relation between the admonition with 
explanation (vv. 5b-6) and this unit (vv. 7-8) is not explicit, but the 
latter is probably meant to provide a context for the former (A.Y. 
Collins, 2007:605). The period Jesus is talking about will be 
characterized by wars and the rumours of wars581 but this should not 
alarm the disciples.582 These things must (δεῖ) take place but it is not 
yet the end. "'Must' is generally interpreted as a signal of divine 
agency" (Dowd & Malbon, 2006:278). The δεῖ indicates that what is 
about to happen is part of an eschatological plan predetermined in 
God's counsel. The assurance that these things are part of God's plan 
and purpose holds assurance and comfort for the Christian believers; 
nothing is going to take place on earth that falls outside the 
governance of God (Donahue & Harrington, 2002:369). Signs that 
seem to indicate that it is the end should not mislead the disciples. The 
"end" in this context refers to the destruction of the Temple (vv. 14-
20; C in analysis) before Jesus designates other signs (vv. 21-25; B1 in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
580  7 When you hear of wars and rumors of wars, do not be alarmed. These must 
take place, but it is not yet the end. 8 Nation will rise against nation, and kingdom 
against kingdom; there will be earthquakes in various places; there will be famines. 
This is but the beginning of the birth pangs. 
581  In the period after Jesus' death several wars raged through the Middle East, 
besides the war between the Romans and Parthians along the frontiers of their 
empires. Herod Antipas ruling over Galilee and Perea (the area east of the Jordan 
river) warred against Aretas, the Arab king, after Herod rejected Aretas' daughter, 
whom he had previously married (Vermes, 2005:14). When Herod Antipas was 
defeated, the Roman army came to his rescue. The Roman governors of Judea 
regularly sent out their soldiers to suppress Jewish terrorist activities and brigands. 
The soldiers sometimes destroyed villages, slaughtering people on a wholesale scale 
in their punitive expeditions (Horsley, 2001:132). 
582  The three horrors of war as described in the Hebrew Scriptures are sword, 
pestilence, and famine (cp. Jeremiah 14:12; 21:7; 38:2; Ezekiel 5:12; 14:21; 1 Kings 
8:37), fully in agreement with Luke 21:10-11 (parallel to Mark 13:8) (Schweizer, 
1970:263). The verb θροεῖσθαι is used in 2 Thessalonians 2:2 in a warning not to be 
alarmed by false rumours that the Day of the Lord has arrived. 
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analysis) culminating in the final end, the coming of the Son of man 
(vv. 26-27; C1 in analysis). 4 Ezra 13:31 also predicts that wars will 
accompany the end: "They shall plan to make war against one another, 
city against city, place against place, people against people, and 
kingdom against kingdom."583 Other signs accompanying the wars and 
rumours of wars are earthquakes and famines.584 "With the footprints 
of the Messiah: presumption increases, and dearth increases. The vine 
gives its fruit and wine at great cost" (Mishna Sotah 9:15).585 These 
signs are metaphors that in apocalyptic language became stereotypical, 
“absolute Metaphern” (Zimmermann, 2003:8) because they came to 
possess a truth in pragmatic sense, a vérité a faire, in the sense that 
they regulate “die fundamentalen, tragenden Gewissheiten, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
583  Such predictions are typical of apocalypses and the events predicted are 
understood as signs of the end, that is, that the divine intervention is near. Cp. 2 
Esdras 13:12-58; 8:63-9:14; 2 Baruch 25-30; 70; Sybilline Oracle 2:154-176 
(Hartman, 1966:71-101). Frend (1982:36) emphasizes that these passages demonstrate 
the intensity of Jewish hostility toward Rome. 
584  Some manuscripts add "and plague / pestilence and confusion / commotion / 
disturbance," kai loimoi kai taragai in some combination; some add kai loimoi, "and 
diseases;" and yet others add what appears to be a combination of the first two 
readings, kai loimoi kai taragai, "and diseases and disturbances;" but Metzger 
(1975:112) judges that these are examples of a growing text, expanded by various 
copyists in diverse ways, and chooses for ἔσονται λιµοί. The shortest reading is the 
earliest recoverable reading, which was expanded in various ways (A.Y. Collins, 
2007:591). Famine was one of the results of war for the peasantry. A prolonged 
drought during the late forties of the first century CE resulted in serious famine 
throughout Palestine (Horsley, 2001:133). 
585  By carefully reading its Bible the church discovered the seven signs of the 
approach of the end, writes Schweizer (1970:264). 
• War - v. 7; 
• Imperialism - v. 8a; 
• Earthquake - v. 8b; 
• Famine - v. 8c; 
• Pestilence - Luke 21:11; 
• Internecine rebellion = persecution for sake of faith - v. 12; 
• Fading of sun and moon, falling of stars - Isaiah 34:4 - vv. 24f. 
The church developed a more or less fixed scheme for the events of the end-time. Cp. 
also 2 Baruch 26-30 that sketches the tribulation in terms of twelve parts. Cp. A.Y. 
Collins (1984:1234-1247). 
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Vermutungen, Wertungen (indizieren), aus denen sich die Haltungen, 
Erwartungen, Tätigkeiten und Untätigkeiten, Sehnsüchte und 
Enttäuschungen, Interessen und Gleichgültigkeiten einer Epoche” 
(Blumenberg, 1998:25). 
The opening temporal clause, "when you hear of wars and reports of 
wars" (ὅταν δὲ ἀκούσητε πολέµους καὶ ἀκοὰς πολέµων) in v. 7a is an 
indirect prediction while the main clause is an expression of 
reassurance, "do not be disturbed" (µὴ θροεῖσθε). The statement in v. 
7c, "it must happen" (δεῖ γενέσθαι) is an allusion to Daniel 2:28-29 
(OG and Theodotion use the same words) and Daniel 2:45 (in 
Theodotion). The reference to Daniel appropriates that the events 
revealed in the dream of Nebuchadnezzar, which "must happen" at the 
end of the days, were only now occurring or about to occur. The 
implication is further that the wars and rumours of wars belong to the 
events of the last days (A.Y. Collins, 2007:605). The verse ends with 
7d, "but the end is not yet" (ἀλλʼ οὔπω τὸ τέλος), instructing the 
audience that the wars do not themselves constitute "the end" (τὸ 
τέλος) but only the first in a series of eschatological events.586 
These are but the birth pangs indicating that the birth is nearing 
(ἀρχὴ ὠδίνων ταῦτα).587 ὠδίνων should be interpreted in terms of the 
usage in the Hebrew Scriptures where it is used to refer to judgment 
and Israel's suffering and especially the destruction of a city, and the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
586  Cp. Marxsen (1956:116-117) who argues that the destruction of the Temple 
was one of the last things for Mark, that this destruction was in the immediate future 
from Mark's point of view, and that v. 2 is not a prophecy after the fact. 
587  The translation is based on ἀρχὴ, "beginning;" many manuscripts read 
archai, "beginnings," instead of the singular. The singular is preferred because the 
plural is probably an "improvement" on the original (A.Y.  Collins, 2007:591), an 
attempt to make the noun agree with the plurality of the events predicted. The subject, 
ταῦτα, "this" or "these things," may be taken either as a singular collective or as a 
plural. Mark uses "beginning" four times, in 1:1; 10:6; 13:8; 13:19, usually to refer to 
some indeterminate time within God's cosmic plan (Smith, 1996:128). Mark 13:8 
refers to the beginning of the end, indicating that the restoration of the first time, its 
reactualization in the end time, is about to take place. 13:19 connects beginning and 
end by asserting that the end-time experiences will be quite unlike anything that has 
happened in the world since the beginning of creation. 
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city most frequently referred to is Jerusalem, likened to a woman in 
labour (cp. Isaiah 13:8; 26:17; 66:8-9; Micah 4:9-10; Hosea 13:13; 
Jeremiah 4:31; 6:24; cp. Romans 8:22).588 Pitre (2004:276-278) adds 
that "birth pangs" can also refer to the coming of the Messiah, and he 
provides two examples in the Hebrew Bible, in Micah 5:2-4 and 
Jeremiah 30:5-9. The Messiah will come forth after the birth pangs of 
God's people. 589  "Birth pangs" is a technical term in Jewish 
apocalyptic thought used also to refer to eschatological rebirth 
(Schweizer, 1970:269). That this is only the beginning suggests that 
the travail will be an extended process, as 13b confirms: "he who 
endures to the end will be saved" (ὁ δὲ ὑποµείνας εἰς τέλος οὗτος 
σωθήσεται). These signs are part of God's eschatological process and 
the implication is that he is determining the process. The same image 
is found in one of the Thanksgiving Hymns from Qumran, which 
describes in terms relating to childbearing the advent of a messianic 
figure: "Like a woman in travail with her first-born child, upon whose 
belly pangs have come and grievous pains" (1QH11:7-8 [formerly 
3:7-8]) (Vermes, 2003a:292). Kleiber (2010:248-249) discusses 
another consideration: "Diese Leiden sind nicht sinnlose Quälerie, 
sondern durch sie hindurch wird Gott neues Leben schenken." Can 
one infer from this description that there will be a period of relief after 
the birth pangs, or that it is the final birth pains that come just before 
the baby is born? (Schweizer, 1970:269). 
The items listed here correspond with those mentioned in Revelation 
6, and even in the same order, indicating the generality of the signs. It 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
588  Rabbinic teaching speaks of a suffering preceding the final end and calls it 
"the birth pangs of the Messiah" (Anderson, 1976:292-293). Cp. Geddert's (1989:174) 
rather strange opinion that all suffering experienced by believers as a result of their 
discipleship obedience is redemptive, not only that of Jesus. 
589  Pitre's (2004:278-279) comment about the order in the verse (13:7) is 
important: Jesus has just predicted the coming of messianic pretenders and then 
provide the image of "birth pangs", and the thrust of Jesus' warning is, "many persons 
will come saying, ‘I am the Messiah’ - but do not be deceived by them and do not 
follow them, for these are merely the beginning of the birth pangs of the coming of 
the true Messiah." 
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seems that it reflects a stock list of disasters and travails in 
eschatological terms. By insisting that these events are only the ἀρχὴ, 
Jesus continues his effort to cool down end-time excitement and to 
place these events in the unfolding of God's large plan that will 
eventually end in τὸ τέλος (the word also carries the meaning of 
"purpose", as Kleiber, 2010:248 shows; cp. Donahue & Harrington, 
2002:369). 590  The disciples, and through them the readers, must 
understand that the events in Jerusalem is a part of the history of sin, 
chaos, and tragedy that precede and will continue after the destruction 
of Jerusalem (Moloney, 2002:255). 
The function of the predictions in vv. 7-8 differs from the function of 
the many false prophets that may deceive the audience. The 
predictions of wars and rumours of wars are general apocalyptic 
commonplaces and any audience can easily associate these motifs 
with historical events in their own immediate situation (A.Y. Collins, 
2007:606).591 
The assurance, ἀλλʼ οὔπω τὸ τέλος, refers primarily to the 
destruction of the Temple (13:14-20), and not the coming of the Son 
of man and the gathering of the elect (13:26-27), as explained in the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
590  Moloney's (2002:255) remark does not make sense, that there is a shift 
between 13:7, which refers to the events taking place in Jerusalem, and the prophecies 
in 13:8, which point to a troubled future. Most scholars read v. 8 in terms of the events 
surrounding the Jewish War. The events described in v. 8 do not necessarily follow on 
the destruction of Jerusalem, as Moloney alleges, but accompany it. Hengel (1985:14-
28) refers to this period in Roman history as "dramatic," with the "year of the four 
kings" and the earthquake, which partially destroyed Pompeii in 62 CE. 
591  Peterson (1980:155) analyzes Mark 13 and 16:7 in terms of the premise that 
the primary plot device in the Gospel is one of prediction and fulfillment, and then 
argues that all the predictions are fulfilled in the story itself, with the exception of 
16:7. Peterson thinks that it would be impossible for this prediction not to be fulfilled 
in the text since it would assault the narrator's credibility, and the problem is solved 
by distinguishing between story time and plotted time in the narrative. Peterson 
(1980:158-160) concludes that 13:9-11 can be seen as the fulfillment of the prediction 
in 16:7-8. Van Eck (2011:79) is of the opinion that Peterson's contribution has not 
received its due attention in Markan scholarship. 
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analysis of Mark 13 with some signs indicating the end-times (13:5-
13) and others indicating the end of the end-times (13:21-25). 
V. 9 
9 Βλέπετε δὲ ὑµεῖς ἑαυτούς· παραδώσουσιν ὑµᾶς εἰς συνέδρια καὶ εἰς 
συναγωγὰς δαρήσεσθε καὶ ἐπὶ ἡγεµόνων καὶ βασιλέων σταθήσεσθε 
ἕνεκεν ἐµοῦ εἰς µαρτύριον αὐτοῖς. 592   
The temporal relation between vv. 9-13 and 7-8 is not explicit, but 
they are probably meant to be contemporary (A.Y. Collins, 2007:606). 
Vv. 9-13 consists of admonition, prediction, instruction, and promise. 
This is the second of five words of encouragement that Jesus speaks to 
his disciples in the course of his description of the end-times - 
Βλέπετε.593 The others are found in vv. 5, 23, 33 and 37, and the 
content is the same: "Take heed, be on the watch out!" (Βλέπετε µή τις 
ὑµᾶς πλανήσῃ). Do not worry about what you cannot control; rather, 
prepare yourselves for what is awaiting you. In this way, the 
eschatological discourse is punctuated with warnings to be on guard 
and to be cautious before jumping to the conclusion that whatever is 
happening now is τὸ τέλος (Donahue & Harrington, 2002:370).594 In 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
592  9 Watch out for yourselves. They will hand you over to councils; and you 
will be beaten in synagogues; and you will stand before governors and kings because 
of me, as a witness against them. 
593  Some manuscripts omit the first sentence, possibly under influence of the 
parallel in Luke 21:12 (A.Y.  Collins, 2007:591). 
594  13:9-13 occurs in Matthew 10:17-21 in an entirely different context, as an 
exhortation to confess faith fearlessly. Matthew 10:21 agrees word for word with 
Mark 13:12, Matthew 19:19-20 resembles Luke 12:11-12 (Mark 13:11) - this shows 
that the statement was found in Q, and Matthew 10:17 is worded somewhat different 
from Mark 13:9-10. This leads to the question: Is the context of Mark 13:9-11 
(without 12, which is in third person rather than the normal apocalyptic style in 
second person) an exhortation formerly handed down? It is possible that the 
apocalyptic statement in Mark 13:12 (based on Micah 7:6; 1 Enoch 99:5; 100:1f; 
Jubilees 23:16, 19; 2 Esdras 6:24; Syriac Baruch 70:6) was traditionally interpreted 
by the church as referring to religious persecution. In earlier stages it may have been 
associated with the hostility among nations (8). But then 12 was attached to 9 and 11; 
these then attracted 13 to serve as a conclusion. Mark may have contributed 10 to 
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v. 5 the verb is used to warn the disciples about others; in v. 9 it warns 
them to watch themselves, to ensure that they do not fail to grasp the 
profound import of their mission to the world, and that they do not fail 
in their faith or task (Beasley-Murray, 1993:400).595 The phrase is 
used without an accompanying substantial clause, making it a typical 
Markan expression (Schweizer, 1970:269). 
The first four signs refer to external factors, persons and catastrophes 
that will occur and influence the Christian community.596 The next 
four signs are internal, within the control of the disciples. They will be 
dragged before councils (συνέδρια), referring to Jewish judicial 
councils functioning under Roman dispensation and allowing Jews to 
apply and implement their religious laws within certain parameters 
defined by the Roman authorities. 597  The most important of the 
Sanhedrin was the Jerusalem council but these councils were also 
established in other important centres of the Jewish Diaspora. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
intrude between 9 and 11 that are linked together by "arrest." And Matthew 10:18 
may have stimulated the expanding of the passage. In this way, Schweizer (1970:265) 
speculates about the composition of 13:9-13. He adds that a reliable reconstruction of 
this passage has not been attained and explained in any satisfactory way. 
595  Drewermann (1988:403) thinks that the admonition refers also to humans' 
tendency to rush along without doing much. "Denn es gibt ein Rennen und ein 
Laufen, das nur den Sinn besitzt, ein böses Erwachsen zu verhindern oder doch nach 
Möglichkeit, so lang es geht, hinauszuzögern." He refers to the words of Albert Speer, 
a minister in the cabinet of Adolf Hitler, in his "Erinnerungen" that he became restless 
at the end of the Second World War. He kept on working, "als ob, wie er später 
bemerkte, all dieses Tun nur dem einen Zweck gegolten hätte, nicht wach werden zu 
müssen und die unbarmherzige, verzweifelte, ja verbrecherische Wirklichkeit, die ihm 
umgab und die er selber aufzubauen half, zu sehen" (Drewermann, 1988:403). 
596  Moltmann (1994:79) remarks that a relevant theme for theological reflection 
today would be, "Christus und Kosmos." He refers to the Chernobyl disaster as an 
example of the chaos that might threaten creation, with 8 000 to 10 000 people dead, 
more than 50 000 contaminated, thousands of babies born prematurely and deformed, 
and a third of White Russia and a part of the Ukraine not fit for living for a very long 
period, with half a lifetime of plutonium being 24 000 years. The era of ecological 
disasters has dawned. 
597  Moloney (2002:256) opines that the prophecy about Christians' persecution 
is vaticinium ex eventu, but persecution of Christians occurred at different stages, 
starting with the martyrdom of Stephen in Acts 6:8-8:3. 
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Disciples will be beaten in synagogues (εἰς συναγωγὰς δαρήσεσθε) for 
heresy, the infamous forty lashes minus one that Paul received several 
times (2 Corinthians 11:24-25a; the punishment is based on 
Deuteronomy 25:3, allowing for one lash to be left out should one 
make a mistake in counting).598 That the persecution will certainly 
occur is confirmed when Jesus repeats three times in 13:9-13 that they 
will be handed over to the authorities, and even their own family 
members will betray them.599 "Persecution should be viewed from an 
eschatological perspective. It is yet another illustration of what has to 
happen at the end of times. Persecution is indicative of that end-time, 
and in fact continues this perspective beyond the destruction of the 
temple, yet it is no more a sign for speculating about the timing of the 
end than any other dramatic event in history" (Verheyden, 
1992:1158). The disciples did not understand that the Messiah would 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
598  Older commentaries describe these as "Gerichtsversammlungen" (Gould, 
1896:244-245; Wellhausen, 1903:108-109). 
599  This reminds the reader of the threefold prediction of Jesus that he will be 
delivered over (παραδίδοται) to his enemies and to death (8:31; 9:31; 10:33) (Shively, 
2012:202). De Klerk & Schnell (1987:135) calls Mark's habit of threefold repetition a 
characteristic of the Gospel; he announces his death three times, comes back to his 
disciples three times in Gethshemane, while Peter denounces him three times. The 
repeating pattern serves an intensifying effect and brings the involved phenomenon 
into relief. Rosman (2004:28-72) investigates references to the persecution of the 
Markan Christian community in Mark 4:17; 8:34-35; 10:29-30; and 13:9-13 and 
comes to the conclusion that these persecutions seriously endanger the lives of the 
readers and that Mark wishes to exhort and encourage the persecuted Christians. His 
interest in this theme was inspired by the actual situation of the intended readers, 
people who were suffering persecution at the hand of Jewish and non-Jewish 
authorities (Rosman, 2004:73). The eschatological discourse is followed by the 
narrative of Jesus' passion and the relation between Jesus' παραδίδοται and the 
disciples' παραδίδοται is emphasized. Nouwen (1987:39-43) refers to Matthias 
Grünewald's Isenheimer Altar with The Crucifixion's Jesus with a broken body 
followed by The Resurrection, and the function of the altarpiece in the hospital for 
patients suffering in medieval times from the plague, as a way to bring hope to the 
hopeless. The patient should be allowed to look at the empty tomb of Jesus from the 
viewppoint of the cross. An analogy would be that the Markan audience suffering for 
short periods of persecution is encouraged by Mark's description of Jesus' death and 
resurrection. 
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have to suffer, and that it is true of his followers as well.600 "Man kann 
sicher sein, dass Petrus und die Jünger unter Messias nicht einer 
leidenden Messias verstanden haben" (Weeden, 1979:240). 
“Governors” would include Pontius Pilate, Felix and Festus (cp. Acts 
23:24; 24:27, and “kings” would include Herod Antipas and Agrippa 
I.601 Schweizer (1970:270) remarks that the believers who endured the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
600  Why would followers of Jesus be willing to suffer for their allegiance to 
him? The answer is probably found in a social-scientific study of the first-century 
Mediterranean world and its values, where allegiance and obligations toward the 
group begin at birth. As one is expected to show respect and care for one's parents, so 
the disciples have an obligation toward Jesus as the paterfamilias of their newly 
formed group. Sacrifices were aimed at keeping one's ties with God pure, and love for 
one's neighbor is seen as service to God. He who wrongs his brother wrongs God 
because the brother is part of God's group. An intricate network of social obligation 
and loyalty regulated groups in ancient times, requiring one to sacrifice one's life in 
service to the group. One admitted one's group responsibility by fulfilling one's 
obligations (Malina, Joubert & Van der Watt, 1996:28-29). 
601  Pontius Pilate's appointment as procurator of Judea from 27 to 36 CE was 
subject to the emperor's recall (Frend, 1982:6). The infant Agrippa and his father, 
Herod the Great, lived from 7 BCE in the imperial household at Rome with the future 
emperors Caligula and Claudius as playmates. Herod was a friend of the emperor, 
Augustus, and the Romans appointed him as king of the Jewish areas and envisaged 
his task as being to introduce Roman civilization into the backward territory of the 
Judeans (Wansbrough, 1996:4). Herod was intensely disliked by the Jews because he 
was only half a Jew (on his mother's side) and he was known to sit very loose to the 
Torah, especially outside Judea (Wansbrough, 1996:5). At his death in 4 BCE, his 
kingdom was divided between his four sons who were named tetrarchs, with Judea 
and its capital allotted to Archelaus who proved such a disastrous leader that the 
Romans deposed him after ten years and he was replaced by a Roman prefect.  By 41 
CE, Rome appointed Agrippa as king of the Jews. He ruled only until 44 CE, when 
"an angel of the Lord struck him down, and he was eaten by worms" (Acts 12:23), as 
some Jews interpreted his death. Around 36-37 CE, Agrippa prayed openly that the 
elder emperor Tiberius would die, and when Tiberius heard of it he arrested Agrippa 
and imprisoned him pending a hearing. With Tiberius' timely death, Caligula freed 
Agrippa. Chapman (1993:153) calls Agrippa " a patriotic Jew." "At times of dynastic 
transitions, high treason can be simply bad timing" (Borg & Crossan, 2009:9). Fadus 
succeeded Agrippa when Agrippa died in 44 CE, and he ruled from 44 to 46 CE. He 
beheaded Theudas, a false prophet who gathered a flock of believers in 44 CE on the 
banks of the Jordan and promised to part the river so that they could walk across dry-
shod. Before he could prove the truth of his claim, the Roman procurator had him 
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lash at the hand of the synagogue authorities did so in order to be able 
to remain members of the synagogue, and this suggests that Mark 13 
refers to a time when the (Jewish) Christian community was still 
intimately linked to and involved in the life of the synagogue. The 
Christian disciples, he argues, could simply have left the synagogue to 
avoid persecution. The implication is that this refers to a period before 
70 CE, when relations between the Jewish church and the Jewish 
Christian community became more troubled, although not all scholars 
think that it is possible to mark the destruction of Jerusalem as the 
time of a final schism between the Jewish and Christian groups. Jesus' 
remark anticipates that the disciples would receive the same treatment 
from the Jewish authorities as he got in the synagogues. I do not agree 
with Schweizer's remark; the fact that their own people persecuted 
Jewish Christians does not necessarily suggest that they endured it for 
the sake of continuing to participate in the activities of the synagogue. 
It could also have occurred that Jewish Christians not participating in 
the synagogue were persecuted for their faith because they were Jews, 
falling under the discretion of the Torah and the Sanhedrin's 
application of religious law (Kleiber, 2010:249). 602  Malbon 
(1986:135) asks whether it might not have been that the destruction of 
the Temple (13:2) and the rejection by the synagogue (13:9) 
compelled Christians to gather in "house churches," with the house as 
both a fellowship and a place of meeting.603 "Perhaps the Markan 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
crucified and then decapitated (Chapman, 1993:53). Tiberius Alexander (46-48 CE) 
succeeded him, and it was he who crucified the sons of Judas of Galilee, leaders in a 
guerilla movement (Chapman, 1993:153). Cumanus succeeded him. During his reign 
a Roman soldier made an obscene gesture in the Temple area during the feast of 
Passover, leading to a riot with ten thousand Jews killed in the Roman carnage and 
resultant panic of flight from the Temple terrain. The Tract Abu Zara mentions that in 
Cumanus' time Hanina ben Tradian was burned while holding the Torah in his arms. 
He believed that the burning of the Torah would induce God to avenge his death. This 
act threw the nation into uproar (Chapman, 1993:156).  
602  Jewish authorities probably received permission to apply their religious 
laws over borders in the Roman empire, allowing Paul to persecute Christian Jews in 
Damascus (Acts 9:2). 
603  However, Kennedy (2006:132) is correct that Christians were only finally 
expelled from synagogues in Palestine in the final decades of the first century CE. 
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architectural symbols of house, synagogue, and temple received their 
power from the historical experiences of early Christians" (Malbon, 
1986:135-136). The sacred structures of temple and synagogue are no 
longer central because Christians responded meaningfully to these 
historical realities by creating new communities gathering in houses to 
experience and await the Lord of the household. 
Disciples will also be delivered to Roman governors and rulers to 
stand trial.604 There they will have the occasion to bear testimony 
before them (the rulers) (καὶ ἐπὶ ἡγεµόνων καὶ βασιλέων σταθήσεσθε 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Before that time, Christianity and rabbinic Judaism had not become clearly 
distinguishable and irredeemably antithetical entities. It should be remembered that 
Kennedy is of the opinion that for the first three to four centuries it is not possible to 
speak of Christians in the sense that the term is understood by modern people because 
“Christianity” consists of “a motley collection of rival groups advocating a rich 
mixture of diverse theologies” (Kennedy, 2006:134). For this reason, he (2006:132) 
refers to early disciples of Jesus as “Jesus-enthusiasts or proto-Christians.” 
604  Jesus' opposition to rulers, both Jewish and Roman, should be interpreted in 
terms of a broader and cosmic dualist conflict functioning in his worldview, of a 
struggle between divine and demonic spirits (Horsley, 2001:121). Horsley (2001:140) 
deduces this specifically from the "second and most dramatic, riveting, and violent 
exorcism in Mark's story" that "brings the political-military dimension of Jesus' 
struggle against the demonic forces vividly to the fore" (5:1-20). The unclean spirit's 
name is Legion (5:9: Λεγιὼν ὄνοµά µοι, ὅτι πολλοί ἐσµεν), meaning that the identity 
of the demon in Horsley’s opinion is Roman army. That the herd of swine plunges 
headlong into the Sea, to the West, after the unclean spirits entered them (ἐξελθόντα 
τὰ πνεύµατα τὰ ἀκάθαρτα εἰσῆλθον εἰς τοὺς χοίρους, καὶ ὥρµησεν ἡ ἀγέλη κατὰ τοῦ 
κρηµνοῦ εἰς τὴν θάλασσαν, ὡς δισχίλιοι, καὶ ἐπνίγοντο ἐν τῇ θαλάσσῃ), is not lost on 
the readers because they know that the Roman army comes from the West (Horsley, 
2001:18). I am not sure that the average first-century reader who was non-Jewish 
would have made such an assertion. "The violent attacks of the Roman army are what 
has been driving this man into such violent behavior, in which he does repeated injury 
to himself and utterly disrupts the community and is totally beyond their ability to 
control" (cp. Crossan, 1991:315). The inference that the name of the demon implies 
that Jesus' struggle is not against unclean spirits but Roman powers is invalid because 
the name is probably rather used to refer to the large but indefinite number of demons 
that possessed him (πολλοί ἐσµεν). As a demon is unwilling to identify itself, it 
perhaps gave its number instead, and demons prefer to be in groups or troops, is 
Balchin’s (1962:728) contention. 
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ἕνεκεν ἐµοῦ εἰς µαρτύριον αὐτοῖς).605 To read into these words that the 
subject here is not general abuse but rather specific punishment for 
evangelizing, as Witherington (2001:344) does, is not warranted. The 
reference is rather to the opportunity to witness about Jesus before the 
rulers. εἰς µαρτύριον αὐτοῖς may also be translated, "for evidence 
against them," indicating that the rulers and their court will be held 
accountable before God's judgment throne for hearing the gospel of 
the kingdom from the mouth of those they persecuted (Beasley-
Murray, 1993:401-402; Moloney, 2002:256).606 What is important is 
that the disciples will be living in a hostile environment, and each time 
their accusers persecute them will be an opportunity for them to 
witness of their faith.607 
Nero was the first Roman emperor to distinguish between Jews and 
Christians when he singled out the Christians and blamed them for 
instigating the fire that burned down a part of Rome in 64 CE. 
Christians were accused of propagating a religio nova. Suetonius 
(Nero 16.2) says Christians were guilty of a superstitio, a charge 
repeated by other prominent Roman writers such as Cicero, Tacitus, 
Martial, Juveal, Ovid, Quintilian, Seneca, and Plutarch. Because they 
refused to partake in public games, public sacrifices, and the military, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
605  That this aside or digression was difficult to interpret by the first readers is 
shown by the variants. The earliest recoverable readings probably imply that "first" 
modifies "all the nations." This implication was problematic and gave rise to two 
variants: some manuscripts reversed the order of πρῶτον, "first," and δεῖ, "must, it is 
necessary;" in light of the usual word order, "first" now modifies "it is necessary." 
This is probably the intended meaning, in the opinion of A.Y. Collins (2007:591). 
Codex Sinaiticus adds "people" between πρῶτον, "first" and δεῖ, "must, it is 
necessary" to change the meaning to, "And it is necessary that the first people 
proclaim the good news to all the nations." These are all attempts to link the 
parenthesis better to its context. 
606  Cp. Hare (1967:101-109) for information about the nature of courts and 
trials in Palestine and the Roman Umwelt. 
607  Mark 13 "discusses the final consummation of the kingdom of God," and as 
in Mark 4 that also deals with critical issues regarding the kingdom, Mark does not 
fully disclose to the audience the knowledge that seems to be necessary to ensure full 
inclusion in the community of Jesus' closest companions, thus putting in doubt their 
status as members of the in-group (Ahearne-Kroll, 2010:728). 
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and because of their exclusive monotheistic approach to religion, 
Christians (and Jews) were perceived as antisocial and atheoi. Jews 
and Jewish Christians were also associated with the political and 
military problems that their Heimat in Palestine caused for the Roman 
Empire with its repeated rebelliousness (Witherington, 2001:35). 
Kühschelm (1983:207) emphasizes that, for the gospel writers, the 
sufferings predicted for the disciples are not to be experienced as 
meaningless. Their fate is deliberately set in parallel with that of Jesus, 
and also in a line of continuity with that of the Old Testament 
prophets. Further, the sufferings are the means by which the mission 
of the church can be continued.608 
Brandenburger (1984:112) answers the question what the function of 
these signs was: "In der Zukunft, wenn die Zeichen eintreffen, erfüllen 
sie dann für die Eingeweihten die Aufgabe, untrüglich das nahe 
Bevorstehen des Einschreitens Gottes und damit der Heilswende 
erkennen zu lassen." 
V. 10 
10 καὶ εἰς πάντα τὰ ἔθνη πρῶτον δεῖ κηρυχθῆναι τὸ εὐαγγέλιον. 609    
Disciples will witness in a hostile environment but they should 
remember that this is part of God's eschatological plan; another δεῖ 
indicates that there is a divine necessity in the proclamation of the 
gospel to all nations.610 Brandenburger (1980:103) suggests that the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
608  "Beachtet man alle diese Momente einer 'Verfolgungstheologie,' so wird 
klar, dass diese nicht eine billige reaktionäre Ideologie der Servilität, Ergebung in die 
Verhältnisse und Resignation darstellt, sondern eine überraschende Dynamik, ein 
welt- und realitätsveränderndes Potential in sich birgt" (Kühschelm, 1983:308). 
609  10 And the good news must first be proclaimed to all nations. 
610  Many scholars find this verse an intrusion; some have suggested a different 
punctuation to make it less directed to the Gentiles (Moloney, 2002:257). In the 
Gospel it is important that disciples are sent on a mission to proclaim the gospel in the 
period until the end. Cp. Senior (1984:63-81) for a study of the centrality of missions 
in the Gospel. If the social values of the first-century Mediterranean world prescribe 
that outsiders do not count and that people owed loyalty only to their own group, why 
would Christians dare to take the gospel message to outsiders and in the process 
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text (in its parallel in Matthew 25:31-32a) goes back to the 
theophanies found in the Hebrew Bible (Ezekiel 38; Zechariah 14; 
Joel 4; Psalms 2; 68; 72; 110) but it also demonstrates "dass die 
Wendung 'alle Völker' schon vor solchem Rückgriff eine erhebliche 
Bedeutung im Zusammenhang urchristlicher weltweiter Mission und 
ihrer theologischen Reflexion gehabt hat." In the past, some 
researchers interpreted the verse as an indication that the prediction 
occurred after the fact because Jesus did not foresee the Gentiles 
entering the kingdom of God. Mark's explicit mentioning of Jesus' 
visiting Transjordania, the Decapolis, and the area around Tyrus and 
Sidon, and performing miracles611 and exorcisms612 among non-Jewish 
people show that Jesus witnessed to the Gentiles as well, providing a 
paradigm for his followers. The Gospel must be preached first 
(πρῶτον) to all nations, with "first" indicating that the disciples' 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
expose themselves to ridicule and even persecution? The Jews had clear categories of 
those who were pure and others who were excluded because they were not pure. 
Impure persons were not fit to participate in cultic activities. In the New Testament, 
this negative appraisal of outsiders is conspicuously absent, writes Malina, Joubert & 
Van der Watt (1996:45-46), because such people were seen as potential new members 
of the group to which they belonged, namely the church. And this conviction goes 
back to Jesus himself, who treated outsiders in a new manner that was based on God's 
own conduct towards them, according to Matthew 5:43-48. For the first Christians, 
outsiders thus became primarily a religious concept without political or social 
undertones. People were not excluded from the early church for any other reason than 
their unbelief in Jesus. New group boundaries were drawn, admitting all who believe 
into the Jesus group, making them part of the family or household of God. And 
believers were expected to align themselves with this group, find their identity in it, 
and adjust their conduct accordingly (Malina, Joubert & Van der Watt, 1996:48). 
611  Telford (1999:90) reminds that in the Hebrew Bible the miracle tradition is 
associated with Moses, Elijah and Elisha (cp. Exodus 4-14; 1 Kings 17- 2 Kings 9). In 
the Hebrew Bible, these men were not presented as divine men but the miracles that 
they performed confirm their authority as chosen instruments of God and validate 
their role as God’s messengers. The miracles point to the power of God whose agents 
they were, rather than to their own (supernatural) status, according to Telford 
(1999:90). 
612  Exorcism was a prominent feature of Hellenistic magic, originating in 
ancient Mesopotamia. It was rare in the pre-Christian period but common in the first 
Christian centuries (Telford, 1999:89-90). 
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faithfulness in fulfilling Jesus' command to preach the gospel (τὸ 
εὐαγγέλιον) in some manner affects the length of the birth pangs. 
πρῶτον maintains the tension between the missionary activity of the 
disciples and the inevitable end of the world, which will come 
(Moloney, 2002:257). In this way, Jesus greatly extends the timetable 
of the divine plan until the gospel has been preached to all nations of 
the world (cp. Romans 11:25-26a) (Donahue & Harrington, 
2002:370). The verse is a declaration of eschatological teaching 
concerning the sequence of events in the time before the divine 
intervention 613  (A.Y. Collins, 2007:606). 614  "Damit war aber ein 
Gegegewicht zu einer extremen Naherwartung geschaffen: Die 
heilvolle Botschaft, wie sie Markus in seiner Erzählung von Jesus 
Leben und Sterben entfaltete, gilt allen Völkern, also gerade auch der 
nichtjüdischen Menschheit" (Kleiber, 2010:250). The worldwide 
proclamation of the gospel is of primary importance to Mark (cp. 
4:32; 11:17; 15:39). Under no circumstances can it be omitted from a 
survey of the future (Schweizer, 1970:270). 
The worldview Jesus teaches his followers involves the assumptions 
that God's kingdom has come; that followers are to cross boundaries 
to proclaim this good news to the ends of the earth (13:10, 27); and the 
mission is urgent because the end of history will soon follow (13:5-37) 
(Rhoads, 1992:141). Mark depicts his audience as a loose-knit social 
network based on hospitality as disciples go from place to place 
proclaiming the gospel (1:17; 6:7-13; 10:29-30) (cp. Kee, 1977). 
Instead of becoming impure due to contact with those outside the 
realm of God's chosen, Jesus and his disciples make clean that which 
was unclean by spreading purity, forgiveness, and wholeness (Rhoads, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
613  Josephus (Jewish Wars V, 7.3; VI, 2.1) gives ample evidence that those who 
rebelled against Rome expected a divine intervention during the war that would 
preserve the temple from destruction. It is likely that this intervention was also 
expected to be the inauguration of the new age (A.Y. Collins, 2007:611). 
614  A.Y. Collins (2007:607) limits the proclamation to occasions of official 
interrogation by Jewish and various Gentile authorities. The text does not specify this 
limitation and should rather be interpreted in terms of the evangelizing task of the 
church. 
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1992:156). The Jewish leaders guard the boundaries to prevent what is 
holy from coming in, and the followers of Jesus overcome boundaries 
until they should reach the end of the world, a goal considered 
attainable within a generation after the death of Jesus (13:26-31) 
(Rhoads, 1992:158). 
V. 11 
11 καὶ ὅταν ἄγωσιν ὑµᾶς παραδιδόντες, µὴ προµεριµνᾶτε τί 
λαλήσητε, ἀλλʼ ὃ ἐὰν δοθῇ ὑµῖν ἐν ἐκείνῃ τῇ ὥρᾳ τοῦτο λαλεῖτε· οὐ 
γάρ ἐστε ὑµεῖς οἱ λαλοῦντες ἀλλὰ τὸ πνεῦµα τὸ ἅγιον. 615    
The verse is best taken as a continuation of v. 9. The disciples will 
be delivered up to authorities but they will receive divine enablement, 
not to be saved from persecution but to witness with wisdom and 
conviction about the gospel because the Holy Spirit will be 
representing them; they will not be speaking but the Spirit will give to 
them what to say when the time comes to plead their cause.616 The 
frequent occurrence of παραδιδόντες has already been noted as a 
repeated term in this section and a key word of warning to the 
disciples. Schweizer (1970:271) thinks that the concept inherent in the 
Jewish Scriptures that the Spirit is given to special persons for specific 
purposes lies behind these words, that the Spirit is given to the martyrs 
with the view of enabling them to witness to their Lord before the 
hostile authorities (µαρτύριον should be interpreted as "to tell them the 
Good News"). For the Holy Spirit as παράκλητοs or defence attorney, 
compare John 14:16, 26; 15:26; 16:7; and 1 John 2:1.617 Most early 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
615  11 When they bring you to trial and hand you over, do not worry beforehand 
about what you are to say; but say whatever is given you in that hour. It is not you 
who speak, but the Holy Spirit. 
616  "This is not a promise that they will avoid suffering, but that even in their 
suffering they will proclaim the gospel, for the Spirit will be present" (Moloney, 
2002:257). Vermes (2003a:293) refers to John 14:26 to show how the Spirit will 
empower believers in such situations. 
617  The parallel in Luke 21:15 (cp. Luke 12:12) speaks of the exalted Jesus 
instead of the Spirit. Luke equated the two in other passages as well, and it shows how 
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Christians would have been terrified at the prospect of having to 
defend themselves in a public trial, as the greatest majority of them 
were not trained as orators or jurists. 
The phrase, ἐν ἐκείνῃ τῇ ὥρᾳ, is repeated at the end of the discourse, 
in 13:32. The term ὥρᾳ in Mark is used in a technical sense, according 
to Gray (2008:120-121), conveying the sense of the greatest 
eschatological tribulation. Connected to the use of the noun is its 
repetition in the Gethsemane episode (14:35, 37, 41). With the arrival 
of Judas and Jesus' betrayal, ἦλθεν ἡ ὥρα (14:41). 
Vv. 12-13 
12 καὶ παραδώσει ἀδελφὸς ἀδελφὸν εἰς θάνατον καὶ πατὴρ τέκνον, 
καὶ ἐπαναστήσονται τέκνα ἐπὶ γονεῖς καὶ θανατώσουσιν αὐτούς· 13 
καὶ ἔσεσθε µισούµενοι ὑπὸ πάντων διὰ τὸ ὄνοµά µου. ὁ δὲ ὑποµείνας 
εἰς τέλος οὗτος σωθήσεται. 618    
When disciples witness faithfully they will experience resistance, 
even from their own families, to such an extent that family members 
will hand over the disciple to the authorities to be executed. As 
explained earlier, the family claimed absolute loyalty from its 
members; Christians became part of a new household of fellow-
disciples, leading to a conflict of loyalties between their earthly family 
and their spiritual family and persecution for their belief. These 
experiences are apocalyptic commonplaces (A.Y. Collins, 
2007:607). 619  Kleiber (2010:251) refers to the experience during 
totalitarian dictatorships that people's trust is systematically destroyed 
in order to establish the masters' total domination of people, leading to 
people betraying their family members without feelings of guilt. 
παραδώσει appears in vv. 9 and 11 and is based on Micah 7:6 (7:1-	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
conscious the early Church was that Jesus addressed himself as the Spirit (Schweizer, 
1970:271). 
618  12 And brother will betray brother to death, and a father the child, and 
children will rise against parents and have them put to death. 13 And you will be hated 
by all because of my name. But the one who endures to the end will be saved. 
619  Cp. 1 Enoch 100:2; 2 Esdras 5:9; 6:24; Sibylline Oracle 2:154-176. 
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7)620 (Moloney, 2002:257) and Isaiah 53:6, 12, a verb that features 
prominently in Mark 1:14 in the reference to John's arrest (Marcus, 
1992b:193; Van Iersel, 1993:210). Brother will stand against brother, 
father against child, and children against their parents.621 Josephus 
(Jewish Wars VII, 3.3) narrates how a son, near the beginning of the 
Jewish-Roman War in 66 CE, denounced his father who was the chief 
magistrate of the Jewish community in Antioch, accusing him of the 
design to burn down the city. It is not possible to know whether Mark 
knew about this incident (Theissen, 1992a:260-270). The motif of 
divisions in families and among friends is part of Jewish apocalyptic 
scenarios (cp. Jubilees 23:19; 4 Ezra 5:9; 6:24; 2 Baruch 70:3; Mishna 
Sotah 9:15) (Donahue & Harrington, 2002:371). Mark's audience 
would have been able to identify with these words as many of them 
were probably betrayed during the extended period of persecution in 
Rome after the burning of the city, and elsewhere in the Roman 
Empire at times.622 The disciples will experience universal hatred - 
µισούµενοι ὑπὸ πάντων, and it will be "on account of my name" - διὰ 
τὸ ὄνοµά µου, referring to: due to Jesus' reputation, for the sake of the 
proclamation about his kingdom, or because of his involvement in his 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
620  Cp. Wright's (1996:348) remark that there is more than just a simple echo of 
Micah 7:6 in the Markan text. When one examines the broader context, it will become 
clear that the broader storyline of Micah is invoked by the allusion. 
621  Trajan recommended to Pliny in 112 CE that he encourage disaffected 
Christians and family members to inform on one another (Frend, 1984:148-151). 
Trajan lived later than the Markan experience but former Roman authorities might 
have used the same strategy. Tacitus (Annals 15:44,2) describes the Christians of 
Rome as a class of humans detested for their vices (per flagritia invisi) (Vermes, 
2003a:295). Cp. Chapman (1993:155) who argues that Isaiah 9:19 also has relevance 
for this verse. 
622  The Roman political scene was also characterized by fratricidal murder, to 
such an extent that Horace asks in Epodes (7.13-14): "Does some blind frenzy drive 
us on, or some stronger power, or guilt?" Do these murders and betrayals reflect the 
fratricidal murder of Remus by Romulus, he asks, that "a bitter fate pursues the 
Romans, and the crime of a brother's murder ... be a curse upon posterity?" (7.17-20 
(Borg & Crossan, 2009:21). 
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disciples' lives. 623  Wisdom 2:12a describes hatred towards the 
righteous by the wicked: "Let us lie in wait for the righteous man 
because he is inconvenient to us and opposes our actions." Tacitus 
(Annales 15.44) speaks of "the notoriously depraved Christians" and 
their "deadly superstition" deserving the worst punishment possible. 
Christians became the scapegoats in the community, as happened after 
the fire in Rome of 64 CE (Kleiber, 2010:251). Disciples need to be 
reminded of the reality of what awaits them in the end-times in order 
to be able to survive these difficult times. As followers of Christ, they 
will share in the fate he suffered and be handed over (vv. 9, 11, 12). 
That this will be a difficult time is emphasized in the words, "anyone 
who stands firm to the end will be saved."624 σωθήσεται could mean 
rescued or vindicated (cp. Philippians 1:19, 28) and although 
Witherington (2001:345) emphasizes that it does not refer to eternal 
salvation, it is probable that it goes beyond the ordinary meaning and 
breaks into the realm of "salvation" understood in the spiritual and 
eschatological sense (Donahue & Harrington, 2002:371). Mark is not 
enunciating a doctrine of salvation by martyrdom or endurance, a form 
of salvation by works. What is important is that disciples remain 
faithful until God's plan is fully unfolded (εἰς τέλος), when the 
righteous will be vindicated and the wicked punished. 
Moloney (2002:258) emphasizes that throughout this section of the 
discourse with its focus on the destruction of Jerusalem the promise of 
an end-time salvation is always present. Here the disciples are 
exhorted on how to live in the period between these troubled times 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
623  A.Y. Collins (2007:607) suggests that these words are illuminated by 9:41, 
and supporting the hypothesis that the "name" of Jesus referred to in 13:6 is Χριστοs, 
"Christ" or "messiah." 
624  Hare (1996:172) draws attention to the fact that "the end" in 13:7 is used 
with a definite article while in 13:13b the definite article lacks. "To (an) end" is an 
adverbial idiom, which may mean either "completely" or "finally." Mark's use of the 
phrase is ambiguous. Hare foresees that some of the readers will die before the 
glorious day arrives due to the prolonged interval prior to the end. These persons 
cannot endure to the end, but they will not be excluded from the kingdom because 
they persevere to the uttermost. 
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and the end-time (εἰς τέλος). 625  Patient endurance of hatred, 
misunderstanding and death will eventually lead to final salvation (v. 
13; cp. Daniel 12:12; 4 Ezra 6:25; 7:27).626 The Dead Sea Scrolls’ 
Habakkuk Commentary speaks of the final age lasting beyond all the 
predictions of the prophets (1QpHab 7:9-14) (Vermes, 2003a:295). 
4.3.3 Catastrophe of desecration of Temple  
Vv. 14-16 
14  Ὅταν δὲ ἴδητε τὸ βδέλυγµα τῆς ἐρηµώσεως ἑστηκότα ὅπου οὐ δεῖ, 
ὁ ἀναγινώσκων νοείτω, τότε οἱ ἐν τῇ Ἰουδαίᾳ φευγέτωσαν εἰς τὰ ὄρη, 
15 ὁ ἐπὶ τοῦ δώµατος µὴ καταβάτω µηδὲ εἰσελθάτω τι ἆραι ἐκ τῆς 
οἰκίας αὐτοῦ, 16 καὶ ὁ εἰς τὸν ἀγρὸν µὴ ἐπιστρεψάτω εἰς τὰ ὀπίσω 
ἆραι τὸ ἱµάτιον αὐτοῦ. 627     
Now the discussion returns to the Temple and its desecration (vv. 
14-20).628 The discourse has referred to the activity of the followers of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
625  εἰς τέλος may also refer to "completely, consummately", a qualitative 
meaning found in John 13:1, but in this context it has the chronological meaning of 
"the end," as demonstrated in v. 7. 
626  The verb ὑποµείνας carries the meaning of being patient but it also has the 
sense of waiting. It may even be linked to Micah 7:6 (Moloney, 2002:258). 
627  14 But when you see the desolating sacrilege set up where it ought not to be - 
let the reader understand - then those in Judea must flee to the mountains; 15 the one 
on the housetop must not go down or enter the house to take anything away 16  and the 
one in the field must not turn back to get a coat. 
628  Many commentators accept that the reference in these verses is determined 
by the disciples' question about the destruction of the temple, although no mention is 
made to any destruction in Jesus' description in vv. 14-20 (Horsley, 2001:136). 
Kloppenborg (2005:427) represents those commentators who think that it is justified 
to interpret 13:14-20 in terms of the destruction of the Temple because of its framing 
by 13:1-2. And, he adds, the theme of the destruction of the Temple is far from a 
footnote to Markan thought, but pervades much of Mark 11-15. I do not agree that it is 
enough reason to read the reference to the desecration of the Temple as inclusive of its 
destruction. Reference is made to a person desecrating the temple. Jesus pays little 
attention to Jerusalem and its rulers, unlike the Dead Sea Scrolls with its ongoing 
battle between the Jerusalem hierarchy and those that separated themselves from the 
Temple at Qumran. Mark is clearly not proclaiming God's judgment of "the Jews" and 
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Jesus and the hardships that they will suffer among the nations but it 
now turns to events in Jerusalem and Judea. V. 14 begins a new 
literary unit but also shifts the discussion from the first stage of the 
eschatological scenario, the beginning of the birth pains, to that of the 
second stage, and the shift is evident in the contrasting parallel 
between v. 14 and v. 7. V. 7 begins with "Now when you hear" (ὅταν 
δὲ ἀκούσητε πολέµους καὶ ἀκοὰς πολέµων), and the audience is told 
not to be alarmed. V. 14 implies that the readers should be alarmed 
(µὴ θροεῖσθε);629 they should flee without delay, a woe is pronounced 
on pregnant and nursing women, and the audience is encouraged to 
pray that the catastrophe in question do not happen in winter (A.Y. 
Collins, 2007:607).630 The uncertainty regarding these events permits 
Breytenbach (1984:282) to state that the events referred to in vv. 14-
27 are still in the future from the point of view of Mark. This second 
stage may be called the tribulation (θλῖψις). The depiction of what will 
happen can only be understood by referring to Daniel 9:27 and the 
LXX rendition of Daniel 12:11.631 The reference in Daniel 12:11 is 
probably to an altar erected in 168 BCE to the honour of Zeus 
Olympus by Antiochus IV Epiphanes who honoured Zeus as his 
personal patron god (1 Maccabees 1:54-59) (Vermes, 2003a:297). On 
the twenty-fifth day of Chislev, unclean sacrifices (in the form of pigs) 
were offered on the desolating sacrilege, set up on the altar of YHWH 
(Moloney, 2002:259). The Hebrew expression, hašiqquš mešomem (or 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
their Temple because they had killed Jesus indicating an anti-Semitic slant (Horsley, 
2001:136). Mark 13 rather focuses on the early church and its struggle against the 
repressive violence of Roman rule, argues Horsley. He is however not correct, as the 
explicit mentioning of the "Sanhedrins" and "synagogues" in v. 9 indicates. 
629  ἀναγινώσκων can be used for a reader but also for a cantor or listener to the 
text ("Vorleser, Zuhörer oder Leser") (Van Iersel, 1993:203). 
630  A.Y. Collins (2007:607) calls the rhetorical figure of speech that stirs the 
readers' emotions exsuscitatio. Vermes (2003a:365-366) brings the reference to 
pregnant women in relation to Jesus' enigmatic words about eunuchs (Matthew 19:12) 
and self-mutilation (Mark 9:43-48) in that both deal with the message of the New 
Testament concerning life at the end-time. Jesus expects the utmost misery before the 
parousia and wants his followers to be prepared for these calamities. 
631  A.Y. Collins (2007:608) allows that the allusion may also be to an 
apocalyptic tradition inspired by the Book of Daniel. 
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somem) (ֽםֵמֹושְׁמ ץוּ֥קִּשַּׁה) in Daniel 11:31 and 12:11, which means "the 
abomination that makes desolate," is a Jewish parody on the name of 
the Canaanite deity, Ba'al shamen ("Lord of the heavens") who was to 
be worshiped there (Kloppenborg, 2005:422). According to the Jewish 
parody, Ba'al shamen is really an abomination (with šiqquš substituted 
for Ba'al) that brings about desolation (mešomem substituted for the 
Hebrew šamayim or "heavens") (Donahue & Harrington, 2002:371). 
The phrase, τὸ βδέλυγµα τῆς ἐρηµώσεως, likely means an 
abomination that results in desolation, that is, in abandonment of the 
Temple (cp. 1 Maccabees 1:54; Becker, 2006:109). "Abomination" 
frequently signifies among Jews an idolatrous object and it likely 
refers primarily to religious rather than physical desolation (Beasley-
Murray, 1986:328). The term may also be translated as "appalling 
sacrilege," although this is more unlikely (Witherington, 2001:345). 1 
Maccabees 1:54 explains to what the term refers: "they erected a 
desolating sacrilege on the altar of burnt offering". The remark is 
complemented by the report of Josephus. Although he does not use the 
term "desolating sacrilege," he writes that, "The king also built a 
pagan altar upon the temple altar, and slaughtered swine thereon" 
(Josephus, Antiquities XII, 5).632 It is likely that the evangelist reads 
the ex eventu prophecy of Daniel 9:27 as a genuine prophecy of an 
event to take place in the last days (A.Y. Collins, 2007:608). The term 
became in Jewish parlance a "Stichwort für eine widergöttliche 
Aktion" (Kleiber, 2010:252). The sentence construction is problematic 
with "abomination" a neuter word and the verb "standing" a masculine 
perfect participle, which definitely suggests a person rather than an 
object. Some researchers have suggested that the "appalling 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
632  Jerome writes in his commentary on Daniel that after Hadrian's destruction 
of Jerusalem "sacrifice and offering had ceased - and 'the desolation will remain until 
the completion of the world and the end'" (9:27). In his commentary on Matthew, 
Jerome is unsure what "abomination" refers to and mentions that the Antichrist or the 
statues placed by Pilate and Hadrian in the Temple may be possible references. In the 
extensive commentary of Porphyry that was destroyed he almost certainly refers to the 
desolation in terms of the actions taken against the temple cult in Jerusalem by 
Antiochus IV (Cook, 2004:218). 
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abomination" refers to Titus' erection of the Roman standards in the 
temple which were then sacrificed to, the legionary standards being 
cult objects that bore the images of the gods and the emperor and 
hence constituting an abomination when placed in the courtyard of the 
Temple (Kloppenborg, 2005:423), coupled with an exclamation of 
Titus as emperor (Wars 6.6.1), but the sentence construction does not 
allow for this possibility (Ford, 1979:97).633 Perhaps the masculine 
term refers to Titus who himself stood in the courtyard (Kloppenborg, 
2005:423).  Eisler revived a patristic interpretation that links the 
desolating sacrilege with Pilate's setting up of the imperial standards 
(engraved ensigns) in Jerusalem in 19 CE (cited in Beasley-Murray, 
1954:92; cp. Chapman, 1993:152).634 Researchers provide many other 
possibilities (cp. Beasley-Murray, 1954; A.Y. Collins, 1992a:84-85). 
This object stands where it ought not to be (ἑστηκότα ὅπου οὐ δεῖ), 
and again the δεῖ refers to the unseen reality. The term refers to the 
Temple (Schweizer, 1970:272). A.Y. Collins (2007:610) thinks that τὸ 
βδέλυγµα τῆς ἐρηµώσεως refers to a statue of a deity because it stands 
(ἑστηκότα), a hypothesis supported by one well-attested usage of the 
term βδέλυγµα in the Septuagint, namely, to designate the image of a 
foreign god (Deuteronomy 7:25-26; 27:14-15; 29:15-16; Isaiah 2:8, 
20; 44:19; cp. Jeremiah 7:30; Ezekiel 8:10; 20:30). The term is 
utilized to refer to the image as well as the deity that it represents 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
633  "The Romans, now that the rebels had fled to the city and the sanctuary 
itself and all around it was aflame, carried their standards into the Temple (court) and 
setting them up opposite the eastern gate sacrificed to them, and with rousing 
acclamations hailed Titus as imperator" (Josephus, Jewish Wars IV, 9). 
634  Jews came in masses to Caesarea, the Roman capital of Palestine, in order 
to ask Pilate to remove these ensigns. To scare the petitioners, Pilate surrounded them 
with Roman troops but it quickly became apparent that the Jews would not allow 
intimidation to scare them; they would rather suffer death than allow the banners to 
stay. Pilate removed them quickly. From 28 to 32 CE, Pilate issued coins with pagan 
symbols as a deliberate affront to the second commandment in the Torah and he also 
used money taken from the Temple to finance his water supplies works for Jerusalem. 
When the Jews protested he used Roman troops to disperse them. In the end, the 
Roman governor of Syria ordered him to Rome, where he was forced to commit 
suicide, if Eusebius is to be believed (Jewish Wars II, 7). 
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(Deuteronomy 32:16-17; Wisdom 14:8-11). 635  The shift from the 
neuter noun to the masculine participle may also be explained in terms 
of this equivalence, with the masculine participle referring to the 
divinized emperor or to the deity he claimed to be or represent.636 It 
should be remembered that before 70 CE, Jews were known to 
perform sacrifices on behalf of the emperor, a sign of their loyalty to 
the state (Ehrman, 2005:229). 
Verse 14 does not refer to a heathen altar, but rather someone who 
causes the Temple to be desecrated and so abandoned. This concurs 
with what Chapman (1993:147) writes, that the Romans did not set up 
anything in the Temple before the Temple was burned down that 
could have been interpreted as a sacrilege, and the Jews also did not 
set up anything like a sacrilege in the Temple. And after the Temple 
was burned, it would have been impossible to erect a desolating 
sacrilege, since the act of desolation had already occurred.637 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
635  Does the abomination not refer to the Antichrist? The reference to multiple 
false messiahs and prophets in vv. 21-23 undercuts this hypothesis (Lambrecht, 
1967:152; A.Y. Collins, 2007:614). 
636  E.g., Llewelyn (2002:36-38) refers to the description of Philopater, 
Ptolemaic king who ruled from 221 to 205 BCE, as a "living image of Zeus". 
637  In his reconstruction of this part of the pre-synoptic form of the Gospel, 
Wenham (1984:217-218; cp. also 1984:346-349) writes: "When you see Jerusalem 
surrounded by armies and the desolating sacrilege, which was spoken of by Daniel the 
prophet, standing in the holy place, let the reader understand. Then let those in Judea 
flee into the mountains. Let him who is on the house not go down to get the things 
from his house, and let him who is in the field not return back to get his garment. Woe 
to those with child and to those giving suck in those days. Pray that your flight may 
not be in winter, or on the Sabbath. For there will be great distress on the land and 
anger for this people, and they will fall by the mouth of the sword and they will be 
taken as prisoners into all the nations, and Jerusalem will be trodden down by Gentiles 
until the time of the Gentiles are fulfilled. And there will be great tribulation then, 
such as had not been from the beginning of the world until now, nor will be. And if 
those days had not been shortened, all flesh would not have been saved. But for the 
sake of the elect those days will be shortened." This implies that Luke 21:34-36 was 
part of the pre-synoptic tradition though it was almost entirely omitted by Mark and 
Matthew, and that Paul knew the pre-synoptic tradition in question, as did the author 
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What is important is that it refers to an event surrounding a person in 
the days of the first readers. Kleiber (2010:252) thinks of the emperor 
Caligula who decided in 40 CE to erect an image of himself in the 
Temple;638 or of the illegal high priest instituted during the Jewish 
Rebellion in 67 CE in the Temple; or of the expectation among many 
Jews that Nero would arise from the east and reign in the Temple as a 
type of the Antichrist and inaugurate a period of messianic woes 
(Kloppenborg, 2005:427). He admits that it is impossible to know 
what the first readers would have understood by the term. Perhaps the 
term refers to a spirit of the age that people would not think twice to 
desecrate a sanctuary and commit sacrilege, as Kleiber (2010:253) 
suggests. 
Josephus (Antiquities XVIII, 3; Jewish War II, 10) relates how Pilate 
wanted to improve Jerusalem's water supply and for lack of funds 
decided to confiscate the reputed treasures kept in the Temple. Jews 
interpreted this action not merely as theft but as sacrilege, a fact that 
Pilate had not reckoned with, and he nearly lost his life when a mob of 
Jewish protesters waited for him and attacked him when he next 
visited Jerusalem. This is in line with Pilate's character as revealed by 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
of the Revelation of John. Cp. Wenham (1984:359-364) for a reconstruction of the 
whole pre-synoptic discourse. 
638  The emperor Gaius (or Caligula) ordered that a statue of himself as the god 
Jupiter be installed in the Temple in 39 CE (Philo, Embassy to Gaius 30:203) 
(Vermes, 2003a:297). He sent a large Roman army to implement the order under 
Petronius (Josephus, Antiquities XVIII, 8). Galilean peasants reacted by refusing to 
plant any crops, wrecking the Roman, Herodian, and high-priestly revenues. Petronius 
tried to persuade Caligula to change his mind. Caligula was outraged and dispatched a 
message to Petronius with the order that he commits suicide. In the mean time, 
Agrippa, grandson of Herod the Great, managed to talk Caligula out of his plan to 
desecrate the Jerusalem Temple (Chapman, 1993:152). Before the messenger could 
reach Petronius, another event took place. Everyone expected that a full-scale war 
would erupt, and it would have ensued if Gaius had not been assassinated in time 
(Horsley, 2001:132). Caligula was assassinated on January 24, 41 CE (Kloppenborg, 
2005:422). Zuntz (1984:47-48) agrees that the reference is to Gaius Caligula and 
concludes from this allusion that the whole Gospel was written in 40 CE. Frend 
(1982:22) argues that it was only his murder that prevented Caligula's megalomaniac 
tendencies to force a crisis on the Jews. 
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his massacre of Samaritans and Galileans (Josephus, Antiquities 
XVIII, 4; Luke 13:1). 
Josephus (Antiquities, IV, 3-4) tells how the Zealots took over the 
Temple from November 67 CE or the spring of 68 CE, and how they 
allowed even criminals to roam the Temple, forbidden territory for 
anybody except ordained priests and in some areas the Levites.639 
People even entered the Holy of holies and there were cases of people 
murdering each other within the Temple precinct. A man named 
Phanni was invested as high priest although he did not qualify to even 
enter the Temple. The Zealots' presence in the Temple compelled the 
Roman soldiers to enter the precincts and desecrate the Temple with 
their presence, as they needed to root out the rebellion centred in the 
Temple (Cole, 2006:1194). Maybe this forms the background for 
Mark's reference, leading to his parenthetical remark, "let the reader 
understand" - ὁ ἀναγινώσκων νοείτω, meaning "to take note, you 
already know what this refers to."640 This is a parenthetical comment 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
639  Marcus (1992b:11) sees the "abomination of desolation" in 13:14 and "den 
of brigands" in 11:15 as references to the occupation of the Temple by the Zealots 
beginning in the winter of 67-68 CE, as related by Josephus (Jewish Wars IV, 3-4). 
640  Dewey (2004:496) is of the opinion that Mark 13:14's "let the reader 
understand" refers not to the reader of Mark's Gospel but to the public reader of the 
Book of Daniel. She refers to Bultmann's approval of this idea. Moloney (2002:259) is 
of the opinion that this is a comment of the narrator, a remark that makes sense in the 
context of the words. Shively (2012:197) thinks that Mark adds the parenthetical 
comment in order to confirm the inter-textual relationship with the Book of Daniel. 
The fullest list of interpretations of this enigmatic remark, "let the reader understand," 
is that of Fowler (1991:83-87). An important part of the problem is the reference to 
"reader" when Jesus is addressing the four disciples, and Hooker (1991:314) brings it 
in relation to the object of understanding the text of Daniel for this reason. A.Y. 
Collins (2007:596) is of the opinion that the aside is a literary device to indicate that 
the preceding allusion to the "desolating sacrilege" or "abomination of desolation" is a 
cryptic saying that requires interpretation. The clause is an aside from the evangelist 
to the individual who reads the Gospel aloud to a group of assembled followers of 
Jesus directly and to his audience indirectly, as v. 37 indicates, that the speech is 
directed to a broader audience than the four disciples named in v. 3 (A.Y. Collins, 
2007:608). "This literary device belongs to ancient practical apocalyptic 
hermeneutics" as can be seen when it is compared to the exhortation to one with 
understanding to calculate the number of the beast in Revelation 13:18 (cp. 
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by the narrator to the reader that occurs abruptly in the midst of words 
supposedly uttered by Jesus, "laying bare the narrative situation 
obtaining throughout the Gospel" and revealing the presence of the 
narrator (Fowler, 1991:83). 641  The practice among Greeks and 
Romans was to read aloud, whether publicly or privately, and to 
publish literature was to publicly recite it, performed either by the 
author himself or by a professional reader or actor (Hadas, 1954:50-
64). The Gospel was also written to be read aloud to an assembled 
audience, and it is possible that the parenthesis might be "a kind of 
wink or stage direction to an anagnostes, a professional reader reciting 
the Gospel of Mark before an assembled audience" (Fowler, 1991:84). 
Or the parenthesis might be an interpretive clue to the reader about 
contemporary events in order to ensure that the reader understands the 
meaning of the events Jesus is talking about, especially the reference 
in 13:14 to the "desolating sacrilege" (Fowler, 1991:84). 
This was a coded message to the faithful, warning them that the 
signal will usher in the judgment predicted here, according to Cole 
(2006:1194).642 Best (1989:127) thinks it could also be a note for the 
person who reads the Gospel in a public worship service to call 
attention to the grammatical peculiarity of the preceding phrase, 
"when you see it standing where he should not." Or the phrase is 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Brandenburger, 1984:50). For a discussion of the implications of who the reader is, 
cp. A.Y. Collins (2007:596-598). 
641  The word "reader" makes the parenthetical remark impossible as a statement 
by Jesus on the story level because characters within stories do not address the readers 
outside the story, at least never in ancient literature (Fowler, 1991:83). Because 
readers are not supposed to make the distinction between Jesus as a character and the 
narrator, normally readers do not distinguish whether Jesus is speaking to his audience 
or the narrator is speaking to his. This makes the parenthesis in 13:14 so remarkable 
and unusual because it forces upon us the distinction between narrator and protagonist 
(Fowler, 1991:83). 
642  Van Iersel's (1993:211) warning is valid, that  "... ein Leser des Zwanzigsten 
Jahrhunderts, dem Unbekannte Vorstellungswelt und ferne Redeweise, deren 
Konventionen und Code ihm gänzlich neu sind, starren kann." 
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utilized to get the attention of the reader for the application of the 
commission to flee to the mountains.643 
Hengel (1985:25-29) thinks that the perfect participle ἑστηκότα 
points more to the beginning of a permanent state of affairs associated 
with a specific person while Titus left the temple area quickly. He 
entered the upper city in September 70 CE (Josephus, Jewish Wars, 
VI, 2-4) and after the razing of the city departed for Caesarea 
Maritima and then Caesarea Philippi (Josephus, Jewish Wars VII, 5). 
The use of the participle allows, however, for the raising of the 
standards and the proclamation of Titus as emperor, taking a while 
without the event being a continuous state (Moloney, 2002:259). 
A second objection of Hengel is, however, more weighty. He opines 
that the summons to flee the city when the readers see the abomination 
of desolation being erected in the temple would have made little sense 
if directed to those inside Jerusalem, since Titus had by that time 
erected a circumvallation wall, and Josephus (Jewish Wars, III, 2-3) 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
643  Horsley (2001:272-273) remarks that the advice to flee toward the 
mountains would mean fleeing in the direction of Jerusalem, which lay at the center of 
the mountains. Many Judean peasants fled to these mountains during the great revolt 
in 67-68 CE in order to form fighting forces. Chapman (1993:148) states as a 
historical fact that the Christians fled Jerusalem in 68 CE. Flight in Jerusalem's 
direction would not make sense if the hearers would wish to be safe. However, early 
Christians heeded the call and fled to the mountains in Trans-Jordania, suggesting that 
they understood the advice to refer to other mountains. Because of this complication, 
Hengel (1985:16-17, 28-29) concludes that the Gospel was written after the 
inauguration of the siege, between the winter of 68/69 and the winter of 69/70, but in 
Rome, since the author evidently knew so little about the actual circumstances and 
events of the war. Marcus (1992a:453-454) argues that there was a point during the 
war at which flight from Judea would have made sense, namely during the winter of 
67-68 CE, after Eleazar, son of Simon, had moved into the Temple but before 
Vespasian had completely conquered the area around Jerusalem and thus isolated the 
city. In his view, the abomination of desolation standing where it should not be in v. 
14 reflects a series of events, especially the occupation of the Temple by Eleazar and 
his allies during the winter of 67-68 CE. Cp. also Pfeiderer (1868:139-141) arguing 
that the reference to the abomination of desolation was part of a Christian-Jewish 
apocalypse, written at the end of 67 CE, which had been combined with 
eschatological sayings of Jesus. 
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indicates that after the Romans breached the second and third walls, 
desertion and flight were just as likely to result in death or slavery as 
staying in the city.644 And the summons to flight makes just as little 
sense if it is directed at the inhabitants of the Judean hills, whose land 
by that time had been overrun by the enemies’ forces. In any case, 
they would have been killed or carried off by the Roman soldiers. And 
by the time Titus occupied the Temple Mount, it would be impossible 
for anyone but Roman troops to see (ἴδητε) a person standing in the 
court of the Temple, since Mount Scopus was occupied by Legio V 
Macedonia, XII Fulminata, and XV Apollinaris, and the Mount of 
Olives was the camp for Legio X Fretensis (Kloppenborg, 2005:424). 
And the hill to the south, Jebel el-Mukabber ("the Hill of Evil 
Council") is too distant from the Temple Mount to permit a viewer to 
see a person standing on the platform. Kloppenborg's (2005:424) 
conclusion is that it is unlikely that v. 14 was specifically formulated 
with Titus' desecration of the Temple area in view, since it so poorly 
fits the details. 
Mark connects the crucifixion with the Temple's destruction at the 
end of his passion narrative when the veil of the Temple is torn in two 
from top to bottom, portraying its symbolic destruction (15:37-38) 
(Gaston, 1970:480-481; Shively, 2012:197). The words in 13:14 
should also be interpreted in terms of the false witness at Jesus' trial 
reporting that Jesus said he would destroy the Temple made with 
hands and in three days build another one, not made with hands 
(14:58); and the mocking of the onlookers who says that Jesus would 
rebuild the temple but now he is unable to save himself (15:30). When 
Jesus' death is imminent, darkness covers the earth during broad 
daylight, a sign of judgment (Shively, 2012:197-198).  
Should Mark be writing in the period between 68 and 70 CE, his 
remark would make sense and this might then provide a clue to the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
644  "There is not a syllable which reflects knowledge of events which took 
place in the Jewish War, still less of the actual destruction of the city and temple" 
(Beasley-Murray, 1993:407-408), necessitating a dating for Mark 13 prior to 68 CE. 
Chapman (1993:142-157) discusses reasons for accepting this dating in great detail. 
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dating of the Gospel. Wilde (1978:100-120) presents valid arguments 
why the Jewish War should serve as the backdrop of Mark 13. Should 
Mark be writing only after the destruction of the Temple, one would 
expect a clearer correlation between the disciples' question in 13:4 and 
Jesus' response, including an account more nearly matching the 
historical events such as what Luke 21 provides (Witherington, 
2001:345). What is important to note is Mark's supposition that the 
destruction of the Temple is not due to foreign powers but to divine 
intervention and decision,645 and that it does not only conform that 
God has judged Israel but also that God has chosen Jesus and his 
followers to fulfill God’s designs and plans (cp. the usage of "elect" in 
13:27).646 
When the sacrilege occurs, it is the sign for believers to flee the city 
and hide in the mountains, for the destruction of the Temple (the end - 
τέλος) is imminent.647 This is the sign that the Christians should flee, 
in terms of the sign requested by the four disciples (13:4) (Van Iersel, 
1993:205). "In einer Verfolgungssituation kann es aber evtl. nötig 
sein, verschüsselte Begriffe und sogar einen Geheimcode zu 
gebrauchen, da Informationen auch von Menschen gelesen werden 
können, die damit den Verfolgten schaden" (Van Iersel, 1993:205).  
Usually Jewish and ancient Near Eastern wisdom would warn that 
one's chances of survival is much better within a city's walls than in 
the open where the enemy roams. Many Jews were also convinced 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
645  Tertullian and Origen claim that the Roman armies in 70 CE as a 
punishment for the Jews who killed their messiah destroyed Jerusalem, and Melito of 
Sardis argues that in killing Christ, the Jews were actually guilty of killing God 
(Ehrman, 2005:190). Cp. Spong's (2005:185-186) discussion of Christian anti-
Semitism based on the perception that Jews deserve punishment for serving God. 
646  Not all agree with the viewpoint that Mark 13 was penned down before the 
destruction of Jerusalem. Moloney (2002:252) thinks that Jesus' description of the 
destruction of Jerusalem on the eve of his passion is a vaticinium ex eventu. 
647  Cp. Schweizer's (1970:273) remark that Mark's erroneous data about 
Palestinian geography shows how improbably it is that Mark lived in this area, a 
remark that in my opinion cannot be substantiated from the text. A mountainous area, 
to the immediate north and the south as well as to the east, where the Jerusalem 
disciples eventually did flee, surrounds Jerusalem. 
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that the Temple was indestructible because it was the sanctuary in 
which YHWH chose to stay (cp. Jeremiah 7:4). If one is on the roof of 
his or her house, perhaps praying, flee without even entering one's 
house to get a cloak.648 Simply go down with the outside stairs from 
the roof and run for life. And if one is working on the fields, just run 
away without taking care of anything else (Schweizer, 1970:273).  
Vv. 17-20 
17 οὐαὶ δὲ ταῖς ἐν γαστρὶ ἐχούσαις καὶ ταῖς θηλαζούσαις ἐν ἐκείναις 
ταῖς ἡµέραις 18 προσεύχεσθε δὲ ἵνα µὴ γένηται 649  χειµῶνος· 19 
ἔσονται γὰρ αἱ ἡµέραι ἐκεῖναι θλῖψις οἵα οὐ γέγονεν τοιαύτη ἀπʼ 
ἀρχῆς κτίσεως ἣν ἔκτισεν ὁ θεὸς ἕως τοῦ νῦν καὶ οὐ µὴ γένηται. 20 
καὶ εἰ µὴ ἐκολόβωσεν κύριος τὰς ἡµέρας, οὐκ ἂν ἐσώθη πᾶσα σάρξ. 
ἀλλὰ διὰ τοὺς ἐκλεκτοὺς οὓς ἐξελέξατο ἐκολόβωσεν τὰς ἡµέρας.650 
The time of the destruction of the Temple will be very difficult for 
believers and chances of survival are less for the immobile and the 
most vulnerable, such as those who are pregnant or with new-borns. 
Disciples are also to pray that this time does not coincide with the 
winter months, the wet months when the streams would be swollen 
and hard to cross (the wet and cold winter is from October to April), 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
648  In the earliest manuscript there was probably no conjunction linking this 
clause or sentence with the previous one, a case of asyndeton. Two "corrections" were 
later made: some manuscripts read ὁ δὲ, "and (let) him;” and others read καὶ ὁ, "and 
(let) him" (A.Y. Collins, 2007:592). Some manuscripts include ἐis τῆς οἰκίας, "into 
the house" or even "into his house," presumably added to clarify the meaning.  
649  Some manuscripts clarify the subject of the verb γένηται, "happen," by 
making it explicit, with ταῦτα, "these things" or "this"; or φυγή ὑµῶν, "your flight." 
The latter reading probably arose under influence of Matthew 24:20. The shorter 
reading is to be preferred. 
650  17 Woe to those who are pregnant and to those who are nursing infants in 
those days. 18 Pray that it may not be in winter. 19 For in those days there will be 
suffering, such as has not been from the beginning of the creation that God created 
until now and never will be. 20 And if the Lord had not cut short those days, no one 
would be saved. But for the sake of chosen ones he shortened those days. 
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especially if one is fleeing the enemy to save your life.651 "Auch in der 
grössten Katastrophe ist die Bitte um etwas humanere Bedingungen 
sinnvoll!" (Kleiber, 2010:253). A flight of Jewish Christians took 
place during the winter of 67 CE, including people from inside and 
outside the walls of Jerusalem (Balabanski, 1997:122-132; Dyer, 
1998:221-231; Moloney, 2002:262). Eusebius tells that the Christians 
fled Jerusalem in time, and they went to Pella, part of the Decapolis, 
in a Gentile country, and adds that this was due to a prophecy that 
warned the Jewish Christians to flee; whether he refers to Jesus' 
prediction and warning or a new prophecy of a Christian prophet in 
the sixties of the first century CE is not clear from the text.652 
Hartman (1966:151-154) and Witherington (2001:346) suggest that 
µὴ ἐπιστρεψάτω εἰς τὰ ὀπίσω ἆραι τὸ ἱµάτιον αὐτοῦ might refer to 
Lot's wife who looked back when judgment was coming, and lost her 
life (Genesis 19:26) (  ְנ י ִ֖הְתַּו וי ָ֑רֲחאֵַמ ו ֹ֖ תְּשִׁא ט ֵ֥בַּתַּוחַֽלֶמ בי ִ֥צ ).653 The phrasing, 
"let him not turn himself toward the rear," suggest that Mark phrases it 
specifically with Genesis 19:26 in view (Schweizer, 1970:273). 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
651  Schweizer (1970:273) does not think that the swollen rivers make the winter 
a dangerous time for flight in Palestine, but that it is rather a lack of provisions in the 
field that threatens people in flight. The wadi's overflowing wide areas after a 
thunderstorm during the winter is, however, an impediment to travel, even in modern 
days. 
652  Recently some scholars have rejected the tradition of a flight to Pella, as 
described in Eusebius' Historia Ecclestiastica 3.5.3 and Epiphanius' Pararion 29.7.7-
8; 30.2.7. Balabanski (1997:133-134) concludes her discussion of the flight to Pella 
that there was indeed such a flight of Jewish Christians from Jerusalem during the 
winter of 67 CE, and that the Pella tradition did not originate with Eusebius or 
Epiphanius. She postulates that a single unified flight to Pella or Perea was a piece of 
systematizing fiction behind which a true historical kernel is evident. Cp. Balabanski's 
(1997:122-132) reconstruction of the situation in Jerusalem in the winter of 67 CE, 
largely from information provided by Josephus. Once Phanias was installed as high 
priest, anti-Zealot groups revolted. In the winter of 67 CE, the Zealots were 
temporarily confined to the inner court of the Temple and escape became impossible. 
Some regard Phanias as the "desolating sacrilege" (Lane, 1974:466-469). 
653  Lambrecht (1967:159, 165) points out that the words "on behalf of the 
elect" in v. 20 recall the "righteous" in Genesis 18. 
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V. 19 refers to this as a time of great distress, unparalleled since God 
created the world, and such as will never be again, a statement that 
echoes Daniel 12:1b. The suffering and distress will be so great that it 
would be impossible to describe it except with superlatives (Kleiber, 
2010:253). The phrase ἀπʼ ἀρχῆς κτίσεως ἣν ἔκτισεν ὁ θεὸς might 
seem redundant, but a Gentile audience needs reminding that at the 
beginning God was responsible for creating the cosmos. The second 
phrase explains the first one for the sake of the present generation who 
need to hear that one God created it all. 
In v. 20, εἰ is followed by ἂν; when ἂν is present in a conditional 
statement along with past tense verbs, it indicates an unreal condition. 
The implication is that the disciples would not be in real danger in 
such circumstances because the Lord is faithful and he would shorten 
that time. Whether "the Lord" refers to the Son or the Father is not 
immediately clear from the text; one suspects that Jesus means the 
Father. The Lord will cut short the days of tribulation654 for the sake of 
the elect whom he chooses (a motif found also in 1 Enoch 80:2; 83:1; 
and 2 Baruch 20:20).655 ἐσώθη is, as in 4 Ezra 6:25; 7:27, "to be 
rescued" or "to be left alive," a rather common meaning of the verb in 
Jewish as well as Graeco-Roman contexts (Witherington, 1998:821-
843). σάρξ refers to people, with the emphasis on their mortality and 
fleeting transitory lives. Mark is acquainted with the Hebrew Bible 
where flesh designates humanity in its weakness and finiteness 
(Schweizer, 1970:273). The time will be cut short for the sake of the 
elect (διὰ τοὺς ἐκλεκτοὺς οὓς ἐξελέξατο ἐκολόβωσεν τὰς ἡµέρας), a 
reference usually reserved for Jews as the descendants of Israel but 
here probably referring to (Jewish) followers of Jesus, implicated in 
the drama unfolding in Jerusalem where they are inhabitants, and who 
escape with their lives the destruction of the Temple and annihilation 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
654  θλῖψις is a stock word in apocalyptic writings (cp. Daniel 12:1), but Jesus 
places the tribulation within a historical framework (Gnilka, 1998:197). 
655  Hooker (2011b:316) writes that it seems more likely that what is meant here 
is not any alteration in the divine plan, but simply that God has from the beginning set 
a limit to the sufferings of the elect by decreeing that it should last for a certain period 
of time. 
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of thousands of Jewish citizens of the city by the Roman soldiers in 
retaliation for the rebellion. The text does not specify what the criteria 
are for being chosen, and it indicates a select group and not only select 
individuals. In Jewish Scriptures the term refers to Israel (cp. Psalm 
105:6, 43; Isaiah 65:9, and many other examples) but in the inter-
Testamental period "the elect" refers to the righteous few, the initiated 
who carry knowledge about the secrets, the designation of the 
eschatological community who are identified as the righteous remnant 
of Israel (1 Enoch 1:1; 62:8; 1QH 2.13) (A.Y. Collins, 2007:611).656 
In apocalyptic literature, the term is reserved for those chosen by God 
(Kleiber, 2010:254). The Apocalypse of Weeks (1 Enoch 93:1-10; 
91:11-17) also uses the term for the eschatological community that 
will receive revelation in the end-times (93:1, 10) (Nickelsburg, 
2001:135, 441, 447-448). The community of the Dead Sea Scrolls 
considered itself to be a remnant of the people of Israel with whom 
God had made a new covenant, and they refer to themselves as "the 
elect" (1QpHab 5:4; 9:11-12; 10:12-13; cp. Horgan, 1979:15-19). 
Mark uses the term to describe the faithful who will endure to the end 
and be gathered by the angels that the Son of man will send out when 
he comes with the clouds (A.Y. Collins, 2007:612). The term also 
demonstrates Mark's preference for repetition.  
4.3.4 Signs of the nearness of the end of the end-times  
Vv. 21-23 
21 καὶ τότε ἐάν τις ὑµῖν εἴπῃ· Ἴδε ὧδε ὁ χριστός, Ἴδε ἐκεῖ,657 µὴ 
πιστεύετε· 22 ἐγερθήσονται γὰρ ψευδόχριστοι658 καὶ ψευδοπροφῆται 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
656  Kaminsky (2011:18-19) warns against reading Christianity's texts with its 
dualistic notions of the saved and damned into biblical and rabbinic texts that operate 
with a different and more complex view of the Other, one rooted in a distinct 
understanding of the meaning of election. 
657  In the earliest text, the second saying followed the first without a 
conjunction, another case of asyndeton that was "corrected" or clarified in two ways, 
either by the addition of καὶ, "and," or ἢ,"or" (A.Y. Collins, 2007:592; cp. Greeven & 
Güting, 2005:628). 
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καὶ δώσουσιν σηµεῖα καὶ τέρατα πρὸς τὸ ἀποπλανᾶν εἰ δυνατὸν τοὺς 
ἐκλεκτούς· 23 ὑµεῖς δὲ βλέπετε· προείρηκα ὑµῖν πάντα.659  
As in vv. 5-6, there is the warning of false Christs and prophets 
(ψευδόχριστοι καὶ ψευδοπροφῆται) (counterfeits, Cole, 2006:1194) 
who will come and lead believers astray with their performance660 of 
signs and portents (σηµεῖα καὶ τέρατα). 661  With their signs and 
portents the false Christs and false prophets try to deceive the 
believers, but disciples should be on their guard (Becker, 2006:116-
117). 662  "Das ist gerade im Markusevangelium eine wichtige 
Positionsbestimmung" (Kleiber, 2010:254). The notion of false 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
658  A few manuscripts lack ψευδόχριστοι καὶ, "false messiahs and" or its 
equivalent, probably omitted by mistake (Greeven & Güting, 2005:629). 
659  21 And if anyone says to you at that time, ‘Look, here is the Messiah!’c or 
‘Look! There he is!,’ do not believe it. 22 False messiahs and false prophets will appear 
and do signs and omens, to lead astray the chosen ones, if possible. 23 But watch our. I 
have already told you everything. 
660  Some manuscripts use alternatives for "do," "make" or "perform." Nestle-
Aland (25th edition) follows these readings with the argument that "do" had been 
changed to δώσουσιν, "produce" under influence of the parallel in Matthew 24:24. 
However, it is more likely that "produce", which reflects a Semitic idiom, was 
changed to the more normal Greek "do" (A.Y. Collins, 2007:592). Cp. Breytenbach's 
(1997:748) discussion of the Semitic influence on Mark, the pre-Markan source as 
well as the Q-parallels. 
661  Instead of δώσουσιν, some manuscripts have ποιῆσουσιν. In the Matthean 
parallel (24:24) the former is used while the latter is seen by Metzger (1975:112) as a 
scribal substitute for the more Semitic idiom, a preference of the Septuagint for the 
Hebrew ntn. Donahue & Harrington (2002:372) agrees with Metzger's opinion. 
Phillips, Janse van Rensburg & Van Rooy (2012:2) remarks that in first century 
Palestine the Hebrew, Greek and Aramaic texts were available in a number of 
versions and were not yet standardized, complicating the comparison of New 
Testament texts taken from the Hebrew Scriptures with the Septuagint. Cp. also 
VanderKam & Flint (2002:90-96). The Hebrew Bible was probably quoted in New 
Testament times in Palestine in Aramaic, the everyday language of Palestine. 
Sometimes, New Testament writers relied on memory in quoting texts from the 
Hebrew Scriptures (Phillips, Janse van Rensburg & Van Rooy, 2012:2). 
662  As early as Deuteronomy 13:1-3, miracles are not considered to be an 
unambiguous proof of God's presence. References to false teachers can be found in 1 
Timothy 4:1 and 2 Timothy 3:1, and to Antichrists in 1 John 2:18-19 (Schweizer, 
1970:274). 
	  	   397	  
prophets leading God's people astray by performing signs and 
wonders is based on Deuteronomy 13:1-5; σηµεῖα καὶ τέρατα appear 
in the LXX's Deuteronomy 13:2. In early Christian literature these 
prophets are related to the final eschatological adversary, the 
Antichrist (2 Thessalonians 2:9-10; cp. Revelations 13:13-15). 
V. 21 starts with Καὶ τότε, and the question is whether this is meant 
to be temporal ("and at that time"). Lambrecht (1967:168-169) is of 
the opinion that it should rather be taken as a downward movement 
from the climax in the preceding section and as a repetition of the 
theme, it is also a rounding off, an inclusio. I am of the opinion that 
vv. 5b-13 should rather be interpreted as a description of the first stage 
of the end-time, with the beginning of the birth pangs, while the 
second stage, the tribulation (v. 19), is described in vv. 14-20. Is the 
appearance of the false messiahs and prophets in vv. 21-23 a flashback 
to the first stage, or does it belong to the second stage, or does it 
constitute the beginning of a third stage? Does τότε mean "at that 
time" or "then, thereupon"? Since v. 24 introduces the appearance of 
the Son of man as taking place "after that tribulation," the meaning of 
τότε in v. 21 is most likely, according to A.Y. Collins (2007:613), "at 
that time." The false messiahs and prophets will arrive during the 
tribulation, while those who come "in my name" (v. 6) make their 
appearance during the first stage, the beginning of the birth pangs. The 
two predictions do not concern the same persons, events, or historical 
situation, but the experiences upon which the first is based provide a 
model for the second (Marxsen, 1959:126). 
Josephus' (Jewish Wars, VI, 4) account of the events of 70 CE tells 
how when the Temple was on fire, a large number of people had taken 
refuge on the one remaining portico of the outer court. When the 
Roman soldiers set fire to it, they all perished. Josephus blames their 
destruction on a certain false prophet who had proclaimed that very 
day to the people of Jerusalem that God commanded them to go up to 
the sanctuary where they would receive "signs of their deliverance" 
(Jewish Wars VI, 4). Josephus also remarks that numerous prophets 
were instigated by "the tyrants" to create the expectation in the people 
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of imminent divine aid (Jewish Wars VI, 5). The prophets supported 
the messianic leader, Simon son of Gioras, and they actually believed 
that God would intervene on their behalf. They interpreted a series of 
wonders or portents (σηµεῖα καὶ τέρατα) positively, while Josephus 
(Jewish Wars VI, 5.3) argues that they were actually signs of the 
coming destruction (A.Y. Collins, 2007:613).663 
The advice is part of Mark's program to dampen end-time 
expectations and the resulting excitement (cp. vv. 5-8, 10, 13 as well) 
(Donahue & Harrington, 2002:373). 664  Some Jewish apocalypses 
include a messiah figure, and one way to inflame end-time excitement 
is to proclaim someone to be the Messiah, as Rabbi Akiba did with 
regard to Simeon Bar Kochba in the Second Jewish Revolt (132-135 
CE) (Vermes, 2010:38, 326). Josephus (Antiquities XVII, 9) describes 
the harm done to the Jewish people by the hopes instigated by false 
messiahs: "Anyone might make himself king as head of a band of 
rebels whom he fell in with, and then would press on to the 
destruction of the community, causing trouble to few Romans and 
then only to a small degree but bringing the greatest slaughter upon 
their own people." 
Jesus refused to perform such signs for the sceptics (Mark 8:11-13); 
the only sign he would produce is that of Jonah (Matthew 12:38-39). 
Again Jesus encourages his disciples to watch out, to be on their 
guard (βλέπετε), and he motivates his encouragement with the 
statement that he has given them full warning of what is going to 
happen - προείρηκα ὑµῖν πάντα. By telling the four disciples (and all 
readers) beforehand what is going to happen, Jesus again restrains 
end-time excitement and reinforces the value of patient endurance 
(Donahue & Harrington, 2002:374, 382). His purpose is not to enable 
his disciples to calculate the date of his second coming but to warn 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
663  E.g., Josephus refers to the appearance of a comet that lasted a year (Jewish 
Wars VI, 5.3). 
664  I do not agree with Schweizer (1970:269) that Jesus wants to warn his 
disciples as a way of counteracting Jewish nationalistic hopes. This cannot be inferred 
from v. 7 or any other indication in the chapter.  
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believers to be alert and to persist in faith (Du Rand, 2001:152). Now 
human beings still have the opportunity to choose a course of action in 
relation to the eschatological events. With the arrival of the Son of 
man all human activity is however excluded (Lambrecht, 1967:294). 
Many researchers indicate that the section concerning the great 
tribulation and the destruction of the Temple ends with v. 23 (e.g., 
Taylor, 1966:517-521; Beasley-Murray, 1993:426-427; Such, 
1999:17-52; Moloney, 2002:264) but it seems to me that the sign of 
the false prophets and Messiahs fits with the section about the signs 
about the nearness of the end of the end-times (cp. Jeremiah 29:9). In 
the proleptic discourse (13:5-37) there are two varieties of events: 
events that have occurred between the end of the story and the time in 
which it was being written; and events that still have to take place. It is 
likely that the hardships and sufferings mentioned throughout 13:5-12 
were occurring at the time of writing, and these were seen as signs of 
the end, while other signs still have to happen (Smith, 1996:141). Here 
the reader is projected into a new time plane, the time of the end itself. 
It comes after the tribulation of the previous verses and while it is 
keenly expected, there is no certainty about when it will be (13:32-35). 
Mark carefully distinguishes between the time of the end, and the 
events leading up to it that have a firm footing in history (Smith, 
1996:142).  
The distinction between "end-times" and "end of the end-times" is 
imposed on the text, with the motivation that Jesus speaks about the 
end (τέλος) when he refers to the destruction of the Temple and the 
great oppression of believers in those times in distinction from another 
catastrophe, when the Son of man will return following several natural 
calamities. I refer to a remark in chapter 1 (2.1) that to understand 
eschatology it is important to realize that eschatologists understood 
that they and their addressees were already living in the end-times 
(Van Rensburg, 2011:472) with signs assuring them of that fact, 
awaiting the end of the end-times that will be a unique and 
unrepeatable experience, leading to a totally new beginning and order. 
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Vv. 24-25 
24  Ἀλλὰ ἐν ἐκείναις ταῖς ἡµέραις µετὰ τὴν θλῖψιν ἐκείνην ὁ ἥλιος 
σκοτισθήσεται, καὶ ἡ σελήνη οὐ δώσει τὸ φέγγος αὐτῆς, 25 καὶ οἱ 
ἀστέρες ἔσονται665 ἐκ τοῦ οὐρανοῦ πίπτοντες, καὶ αἱ δυνάµεις αἱ ἐν 
τοῖς οὐρανοῖς σαλευθήσονται.666 
V. 24 begin with Ἀλλὰ, an adversative that indicates that a next 
phase in the discourse is reached, where the false prophets and Christs 
are complemented with disturbances of heavenly bodies.667 ἐν ἐκείναις 
ταῖς ἡµέραις has eschatological connotations (Isaiah 13:10; 34:4; 
Jeremiah 3:16, 18; 34:4; Joel 2:28; Zechariah 8:23),668 and in this case 
it indicates the climax of history.669 What is important to note is that 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
665  Some manuscripts change the periphrastic future "will be falling" to the 
more common future middle form "will fall," probably under the influence of 
Matthew 24:29 or perhaps in an effort to improve the Greek (Greeven & Güting, 
2005:634-636; A.Y. Collins, 2007:592). 
666  24 But in those days, after that oppression, the sun will be darkened, and the 
moon will not give its light, 25 and the stars will be falling from heaven, and the 
powers in the heavens will be shaken. 
667  Kleiber (2010:248) states that several natural catastrophes were recorded 
during the sixties of the first century CE. This led to the question of believers whether 
these catastrophes indicate the end? 
668  Du Toit (2007:73) is of the opinion "... dass VV. 24b-25 mit Hilfe von 
Zitaten aus und Auspielungen auf Jes 13,10 und 34,4 komponiert sind. Jes 13,10 und 
34,4 stammen aus umfassenden Darstellungen des göttlichen Gerichts bzw. 
Beschreibungen des Tages des Herrn bei Jesaja (Jes 13, 1-22; 34, 1-5). Die 
intertextuelle Bezugnahme auf diese Darstellungen des Tages des Herrn an dieser 
Stelle hat die Funktion, die Vollendung des gegenwärtigen Äons als Anbruch des 
Endgerichts zu zeichen und als den im Alten Testament vorhergesagten Tag des Herrn 
zu stilisieren". 
669  Breytenbach (2006:43) argues that it is a characteristic of the Gospel of 
Mark to combine two quotations from the Hebrew Bible in one idea, as happens in 
Mark 11:9 with quotations from Psalm 117(8):25f. and Psalm 147(8):1; in Mark 11:17 
from Isaiah 56:7 and Jeremiah 7:11; in Mark 12:29-31 from Deuteronomy 6:4f. and 
Leviticus 19:18; in Mark 13:24 from Isaiah 13:10 and 34:4; and in Mark 14:62 from 
Daniel 7:4 and Psalm 109(10):1. This way of utilizing the Hebrew Bible betrays in 
Breytenbach’s opinion a unique way of composition. “Im Rahmen seiner 
Kompositionstechnik wurden sie vom Evangelisten ausgesucht, paarweise kombiniert, 
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these signs depicted in the Hebrew Bible are meant to be read non-
literally as the specific Scriptures are not apocalyptic in itself. During 
the period when the Hebrew Bible was composed, Israelite 
expectation of the future did not include the end of the present order 
and when imagery of the destruction of heavenly bodies is used it is 
meant to be read in a non-literal way.670  
How long "these" days will last is not determined, only that God will 
shorten the days (Painter, 1997:347).671  "For the community this 
means trust, but not absolute security. Some individuals will not be 
spared the trial" (Gnilka, 1998:198). "In these days" is borrowed from 
the Hebrew Scriptures672  associated with the end time (Moloney, 
2002:249) and is linked to the disciples' concern over the 
accomplishment of "all these things" in v. 4c. In v. 30, Jesus adds that 
they will see "all these things."  The passage describes the reality of 
the preliminary events. The image of heavenly bodies and their 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
eigeleitet, und zur Ausgestaltung des von ihm überliefterten Arguments verwendet” 
(Breytenbach, 2006:43). 
670  In the same sense, 13:31 should not be taken literally: "heaven and earth 
will pass away but my words will not pass away." The intention is to emphasize the 
validity of Jesus' words, not the destruction of heaven and earth (Heil, 1992:268). 
671  Cp. Beasley-Murray (1993:419) for an analysis of the motif in Jewish and 
Christian literature and A.Y. Collins (2007:614) for a discussion of the temporal 
indicator as the beginning of a new stage. The second stage consists of the execution 
of divine judgment, and the third stage of divine intervention for the salvation of the 
elect. Hartman (1966:23-49) argues that a five-stage scenario could be inferred from a 
range of Jewish apocalyptic texts, but that all five stages or themes do not occur in 
every apocalypse. The five stages are: the preliminary time of evil; divine 
intervention; judgment; the fate of sinners; and the joy of the elect. Mark 13 involves 
a first stage, according to A.Y. Collins (2007:615), with the beginning of the birth 
pangs, including a preliminary time of evil (war and deception; vv. 5b-6) and 
persecution (vv. 9-13). The second stage is the tribulation, the time of divine 
intervention, judgment (of Jerusalem), and the fate of sinners. The third stage involves 
the appearance of the Son of man, described in theophanic terms, and the gathering of 
the elect (vv. 24-27). Mark 13 contains two divine interventions, an act of divine 
judgment without a mediator and an act of salvation through the mediation of the Son 
of man and his angels. Other researchers analyze the discourse differently. 
672  Lambrecht (1967:261-294) and Beasley-Murray (1993:162-349) summarize 
the debate about the pre-Markan source(s) and the Markan redaction of Mark 13. 
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eschatological changes is found in Isaiah 13:10; 34:4; Ezekiel 32:7-8; 
Joel 2:10, 31; 3:15; and in the New Testament it is repeated in 2 Peter 
3:10 and Revelation 6:12-14; 8:12.673 It is the same language used 
when the theophany is described, though now used with an 
apocalyptic urgency, and it necessitates one to ask how literal it 
should be interpreted.674 The meaning of the images is that nature 
reacts when the end comes and God appears to judge over humankind. 
Romans 8 indicates that creation is closely related with humanity in 
awaiting the end of the present order. The language used in the Jewish 
Scriptures refers to the fall of Babylon where it is certainly not meant 
to be interpreted literally (Moloney, 2002:266). 675  Metaphoric 
language is used to describe cosmic phenomena but it does not 
provide a scientific description (Beasley-Murray, 1993:429-430).676  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
673  Cp. also Hebrew 12:18-24; 13:14, and the description of the New Jerusalem 
in 1Q32; 2Q24; 4Q554-555; 5Q15; and 11Q18. These images are inspired by Ezekiel 
and discussed in detail in Revelation 21-22 (Aune, Geddert & Evans, 2000:57). Cp. 
Vermes (1993:52). Brandenburger (1984:57-58) discusses 13:24-27 in terms of Daniel 
7; 1 Enoch 62; 4 Ezra 13; and Zechariah 2:6-9. 
674  "The cosmic phenomena predicted in vv. 24b-25 are typical of descriptions 
of theophany in older writings, but they had come to function as signs of the 
eschatological divine intervention in Jewish apocalyptic literature" (A.Y. Collins, 
2007:614). 
675  "They incorporate common apocalyptic symbolism to indicate that the 
world as we know it is coming to an end" (Moloney, 2002:266). The other side of the 
coin is, "No other section of the eschatological discourse is more indebted to 
scriptural imagery and language" (Lane, 1974:474). However, the warning of 
Blackwell (1986:52) should be taken to heart, that the darkening of the sun (13:24) 
foretells the darkening of the sun when the Son of man is crucified (15:33). In this 
way, the eschatological discourse (in part) points to the passion story. Humphrey 
(2003:215) makes the intriguing suggestion that a Graeco-Roman audience would 
have understood these astronomical bodies to be divinities, with Jesus announcing the 
dethronement of the deities of the Graeco-Roman pantheon and the clearing of heaven 
(cp. Daniel 12:3). 
676  The purpose of metaphoric language is precisely not to provide realistic and 
precise definitions, as Zimmermann (2003:10-13) argues in his definition of a 
metaphor as a dynamic happening between polar aspects, like textuality and 
imagination, metaphor structure and subject, tradition (traditio) and innovation 
(innovatio), and mimesis and poieses. “Durch ihre sprachkreative und innovatorische 
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The point of Jesus' speech is to enlarge his followers' vision of the 
end of things, for it includes much more that the destruction of the 
Temple (Shively, 2012:200). Jesus' point is that the destruction of the 
Temple is not the end, as his disciples seemingly expected. The end 
comes only after an experience of the kind of suffering that the 
disciples have resisted throughout the narrative. The disciples' view of 
the end is short-sighted; it is directly related to their own suffering for 
the sake of the gospel. The desolating sacrilege will only introduce a 
time of tribulation that requires faithful witness and endurance until 
the end (v. 8) (Shively, 2012:201). 
Horsley (2001:133) and Shively (2012:198) opine that the first 
twenty-three verses refer to past events known to the readers, and it 
serves the purpose to lend authority and credibility to the prophecies 
starting in v. 24 about future deliverance. The analysis shows that it 
happens at v. 21, and that it is not necessary to date Mark after the 
destruction of the Temple, since the detail of the Jerusalem 
catastrophe of 68-70 CE are not accurate.  Horsley is correct that the 
motifs mentioned in vv. 5-7 and vv. 14-23 could easily refer to events 
and figures of the great revolt of 66-70 CE but they can equally well 
refer to events and figures regularly experienced by people in 
Palestine during the preceding three decades, particularly the crisis 
touched off by Gaius (or Caligula) and its aftermath.677 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Funktion können sie neue Dimensionen der Wirklichkeit erschliessen, für die es 
bislang keine Reflexionsformen gegeben hat” (Zimmermann, 2003:13). Jüngel 
(1991:121) argues further that metaphorical language becomes itself in “eine 
besondere Weise eigentlicher Rede und eine in besonderer Weise präzisierende 
Sprache.” Metaphorically speaking, it becomes a unique word, “sondern stets eine 
Prädikation, durch die neue Bedeutungen erschlossen werken können” (Zimmermann, 
2003:14). In this sense it is possible to speak of “metaphorical truth” (Ricoeur, 
1974:45). “Man kann mit der nötigen Vorsicht von ‘metaphorischen Wahrheit’ 
sprechen, um jenen Anspruch, die Wirklichkeit zu erreichen, die dem Vermögen 
dichterischer Sprache zur Neubeschreibung eignet, zu bezeichnen” (Ricoeur, 
1974:53). 
677  Cp. Hölscher (1933:193-202) arguing that "the little apocalypse" was a 
Jewish text written in 39/40 CE in the context of the crisis evoked by Gaius Caligula's 
attempt to install his statue in the Temple of Jerusalem. Hölscher also argues that 
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It is important to note that the wording of these verses (24-27) is 
borrowed from texts that refer to the coming judgment (Isaiah 13:10; 
34:4; Joel's Day of YHWH). Verheyden (1997:525-526) emphasizes 
the tension in these verses between the purpose of the passage which 
is apparently to announce the salvation of the elect (13:27) within the 
context of quotations from the Hebrew Bible (13:24-25), and mentions 
that one way to think about the tension is to give full emphasis to the 
result of the parousia as described in v. 27 as inspired by the 
theophany of YHWH as described in the Day-of-YHWH traditions but 
here interpreted essentially as a salvific action, while vv. 24-25 are 
interpreted as metaphors. The question is: Of what are these verses 
metaphors, of the parousia as a day of judgment led by the Son of 
man or as the theophany of the Son of man in which salvation for the 
elect is realized (Verheyden, 1997:533)?678 The representations of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
apocalyptic is primarily the offshoot of wisdom, a thesis revived by Von Rad (see Part 
1; Hanson, 1983:6). Brandenburger (1984:13) calls Mark 13:3-37 a little apocalypse 
in the form of a testamentary scholarly dialogue. Du Toit (2006:185) disagrees and 
calls it an example of the literary Gattung of "Testamentenliteratur," but in important 
respects it differs from the testament. The most important difference is that the Gospel 
does not present a complete "Rückblick" so that one should rather speak "von einem 
eschatologisierten Testament." The Gattung is apophthegma (“Schulgespräch”) 
(Brandenburger, 1984:164). "Die Tatsache, dass in Mk 13 lediglich der weissagende 
Aspekt der Gattung aktiviert wird, is dahingehend auszuwerten, dass der Verfasser 
das Prophetische in der Rede Jesus betonen will" (Du Toit, 2006:185).  Mark 13 is a 
testament with apocalyptic intent, tone and impact (personal conversation with Prof 
David du Toit, 19 April 2013). Mark used a written source in composing his dialogue 
and this dialogue was apocalyptic in form (Brandenburger, 1984:41-45). That Mark 
used a written source in composing this speech is the basis of the "Little Apocalypse 
Theory" (A.Y. Collins, 1992a:78). The arguments for a written source are based: on 
the parenthetical remark in v. 14b, "let the reader understand;" the claim that the word 
tauta ("these things") has different referents in vv. 29 and 30; and an alleged 
contradiction between v. 30 and v. 32, that the end will come during this generation 
and that Jesus professes ignorance about the timing of the end (cp. A.Y. Collins, 
1992a:79-81). A.Y. Collins does not agree that the arguments in favor of the use of a 
written, coherent source in Mark 13 are compelling and rather relates to a plausible 
social setting of the Gospel, a viewpoint shared by the present researcher. 
678  The real problem as identified by Verheyden (1997:536) is that Mark 
13:25b contains a reading of Isaiah 34:4a that does not go back to the LXX. Four of 
the differences with the LXX-text go back to another passage from the Day-of-
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theophany of YHWH and the Day of YHWH have influenced each 
other and they have several motifs and images in common 
(Verheyden, 1997:541). The use of the verb σαλευθήσονται in 13:25b, 
however, gives a clear indication that the parousia is to be understood 
as an epiphany, concludes Verheyden (1997:544, 546). The coming of 
the Son of man is mentioned without any recourse to the description 
of a judgment although it is expressed in terms of cosmic signs. The 
appearances of YHWH in the Hebrew Bible are located on earth, often 
on a mountain, and accompanied by a relatively "natural" event, 
usually a storm. In Mark, the parousia is expressed in universalistic 
terms, which is particularly appropriate in the context of an 
apocalyptic discourse describing the theophany of the Son of man as 
an eschatological event (Verheyden, 1997:547). Even if the evangelist 
utilized a written document that included 13:24-27, the cosmic signs 
describe the appearance of the Son of man as a universal and 
eschatological event. 13:24-27 reflects the way early Christians came 
to think about the parousia of the risen Lord as the Son of man, with 
Mark making no mention of judgment or of the Day of YHWH. 
Rather, Mark's universal eschatological perspective in 13:24-27 
reflects what he has to say in 13:10 about the mission "to all nations" 
that will precede the parousia (Verheyden, 1997:549).  
4.3.5	   Return	  of	  Son	  of	  man	  in	  clouds	  
Vv. 26-27 
26 καὶ τότε ὄψονται τὸν υἱὸν τοῦ ἀνθρώπου ἐρχόµενον ἐν νεφέλαις 
µετὰ δυνάµεως πολλῆς καὶ δόξης· 27 καὶ τότε ἀποστελεῖ τοὺς 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
YHWH tradition, Joel 2:10 (Verheyden, 1997:539). The combination of the two 
passages from Isaiah and the agreements with Joel 2:10 suggest that Mark 13:24-25 is 
the result of a freely formulated conflation of texts from the Hebrew Bible, and the 
result of the conflation is a quite different text (Verheyden, 1997:540). 
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ἀγγέλους καὶ ἐπισυνάξει τοὺς ἐκλεκτοὺς679 ἐκ τῶν τεσσάρων ἀνέµων 
ἀπʼ ἄκρου γῆς ἕως ἄκρου οὐρανοῦ.680  
The entire universe will collapse, but that is not important in itself. It 
is the framework for the one thing that is important, which is the 
coming of the Son of man,681 portrayed in conformity with Daniel 
7:13 (Schweizer, 1970:275; Vermes, 2000:43).682 The idea is that the 
end that is ushered in with the coming of the Son of man will be an 
earth-shattering event (Witherington, 2001:348). 683  The notion is 
adopted from Daniel 7:13 where it indicates, according to Kleiber 
(2010:256), a human representative empowered by God to overthrow 
all human powers and reveal God's glory by establishing God’s reign. 
In vv. 26-27 he is not primarily sketched as a ruler but rather as a 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
679  Some textual witnesses add αὐτοῦ, a Semitism and a probable choice 
although manuscripts without it are old (Greeven & Güting, 2005:637). 
680  26 And then they will see the Son of man coming in clouds with great power 
and glory. 27 And then he will send out the angels, and gather his chosen ones from the 
four winds, from the farthest end of the earth to the farthest end of heaven. 
681  It is important that the modern reader should notice, warns Van Iersel 
(1993:207), that the Greek phrase, τὸν υἱὸν τοῦ ἀνθρώπου, is "so ungriechisch" that a 
Greek reader would only have been able to make sense of the phrase if he or she knew 
about the references to it in Ezekiel, Daniel, or apocalyptic texts. 
682  Mark 8:38 already alludes to this theme, with 13:26 stating explicitly what 
is implied in 8:38, that the glory belongs ultimately to the Father of the Son of man. In 
the Book of Daniel, "one like a son of man" represents "the saints of the Most High," 
that is to say, the Jewish people (Daniel 7:18, 22, 27), and this collective interpretation 
have been confirmed by the first-century BCE Aramaic Daniel Apocryphon from 
Qumran (Vermes, 2000:43). In the Synoptics, there are only two instances of "Son of 
man" which explicitly allude to Daniel 7:13: in Mark 13:26 (par. Matthew 24:30; 
Luke 21:27) as introductory to the eschatological discourse; and in Mark 14:62 (par. 
Matthew 26:64; Luke 22:69) representing Jesus' answer to the high priest's question 
whether he was the Messiah (Vermes, 2000:189). Nickelsburg (2003:110) makes the 
important observation that Mark 13:26 employs the language of Daniel 7:13-14 but 
probably rather reflects the interpretation of the Danielic passage attested in 1 Enoch 
where the son of man has judicial functions that he does not have according to Daniel 
7 but that the Parables of Enoch attribute to him. 
683  Van Iersel (1993:207) reminds that this is the second of two references in 
the Gospel to the coming of the Son of man. The first is in 8:38. 
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saviour who sends out his angels684  to collect his elect from the 
suffering in this world (Marcus, 2009:21).685 
Scholars have been discussing who the referent of the verb ὄψονται 
in 13:26 is and various possibilities have been given, that it refers 
metaphorically to the sun, moon and stars in 13:24-25; more probable 
is that it refers to the elect in 13:22; that it refers to the pseudo-
prophets and pseudo-Christs of 13:21; the subjects of the persecutions 
or those who persecute; that it refers to the elect and their persecutors; 
or that it refers to an indefinite person (cp. Brandenburger, 1984:27). 
During the last few years, Du Toit (2006:225) suggests that scholars 
have reached a consensus that the last possibility is probable, that the 
referent is "a person." 
That this figure is a being "like" a human being suggests that in the 
Book of Daniel it is not a human, but most likely an angel, perhaps the 
archangel Michael that represents Israel in die heavenly court before 
God (Donahue & Harrington, 2002:374). In the Markan context it 
refers to Jesus. The significance of the event is underlined by the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
684  Some scholars bring this description in relation to 1 Thessalonians 4:15-17, 
and think that verse 15's λόγῳ κυρίου, "word" or "saying" or "discourse of the Lord", 
refers to Mark 13:17 (Wenham, 1981:367; Vermes, 2003a:253). The relationship 
between the two texts is rather determined by the variability of oral tradition and its 
constant application to new situations, with each text resulting from the textualization 
of a different version of the oral tradition about the parousia (A.Y. Collins, 
2007:600). Mark describes the event primarily in visual terms, whereas 1 
Thessalonians emphasizes what will be heard (Kelber, 1983:143-144). Brandenburger 
(1980:52) relates the angels who are coming to the "Theophanieschilderung" of 
Zechariah 14:5. 
685  The majority of manuscripts have αὐτοῦ, "his" after τοὺς ἐκλεκτοὺς, "the 
elect." Some lack "his." It is not so clear whether the word should be left out. A.Y. 
Collins (2007:593) argues that since it is easier to understand how the word would 
have been added than omitted and since some manuscripts of all the important textual 
families represent the shorter reading, the shorter reading is more likely than the 
earlier. Van Iersel (1993:211-212) makes much of this reference to the elect, that the 
discourse is directly related to the "Postexistenz" of those martyred for their faith, an 
existence marked by justice and who Jesus really is, when he will show his power and 
glory as judge "die Schuld feststellt und straft, aber auch diejenigen freispricht und bei 
sich versammelt, die dafür in Frage kommen" (Van Iersel, 1993:212). 
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hyperbolic use of language. Witherington (2001:274) refers to Cyril of 
Jerusalem's opinion in his Catechetical Lectures 15.15 that even Mark 
13's reference to the destruction of the Temple refers not to the events 
of 70 CE but to events further on in the future, and that the 
abomination is a reference to the Antichrist's activity. 
Psalm 68:4 celebrates YHWH as the One who rides upon the clouds, 
a title taken over from the Canaanite storm god Ba'al who was known 
as the "cloud rider." 1 Kings 8:10-11 describes clouds as the symbol 
of YHWH's presence. Jesus takes up the theme in 14:62 when he 
affirms during his Jewish trial that the Son of man will be seen seated 
at the right hand of Power and coming with the clouds. By coming in 
the clouds, the Son of man is the one who belongs to the heavenly 
sphere (Gnilka, 1998:201; Beasley-Murray, 1993:429-430). The 
clouds will at the same time conceal and reveal his glory (Moloney, 
2002:266). The Son of man will descend from the heavenly regions 
symbolized by the clouds (Matthew 24:30; 26:64; Mark 13:26; 14:62; 
Luke 21:27). According to the Gospel of John (3:13), "No one has 
ascended into heaven but he who descended from heaven, the Son of 
man" (Vermes, 2000:45). 
He will send his angels to collect the elect from the whole earth, with 
the four winds taken as the four points of the compass.686 That God's 
people are scattered is affirmed by Zechariah 2:6, and that God will 
gather the dispersed is promised in Deuteronomy 13:7; 30:4-5 (cp. 
Isaiah 11:11, 16; 27:12; 38:8-9; 43:6; 60:4-6; Ezekiel 39:27; Micah 
4:1-3; Zechariah 10:6-11). Now the Son of man does what YHWH 
does according to the Hebrew Bible. Schweizer's (1970:266) remark is 
relevant, that the expectation of the coming of the Son of man (v. 31) 
that was important to the early church as a goal to which all of the 
signs were directed, would have been possible only in the Greek-
speaking Christian church, because this particular reading of 
Zechariah is found only in the Greek translation; the Hebrew text 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
686  It is important to notice that this intervention is conceived by the evangelist 
as oriented to the salvation of the faithful rather than the judgment of sinners (A.Y. 
Collins, 2007:614). 
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speaks of a scattering of Israel to the four winds, the exact reverse of 
the Greek translation's rendering.687 The phrase, "from the end of the 
earth to the end of heaven," combines elements in a rather illogical 
blending (Schweizer, 1970:275) from Deuteronomy 13:7 and 30:4.688 
A.Y. Collins (2007:593) translates, "from (one) end of the earth to 
(one) end of the sky." At 13:27, 31 earth is contrasted to and linked 
with heaven, where the ends of the earth and ends of heaven define the 
universe (13:27) and the universe, consisting of both earth and heaven, 
will pass away (13:31) (Malbon, 1986:81). In Jewish thought around 
the turn of the eras, heaven and earth were considered separate realms 
and communication across their unseen boundaries was not expected. 
Long ago, the qol YHWH had spoken directly to the prophets on earth, 
but now the way between heaven and earth is blocked and the prophet 
yearns that God would rend heavens and come down (Isaiah 64:1). 
Mark writes his Gospel not to promote a system of thought or a way 
of living that can be taught. His goal is rather "inclusion in the elect 
community of those who will be gathered by the angels at the end of 
time" (Shiner, 1992:253). Jesus defines the community of the elect. 
Neville (2008:375-376) argues that the reference to judgment is both 
within history and within a short time frame, and he appeals to 
scholars like R.T France, N.T. Wright, Thomas Hatina, and Keith 
Dyer to support his viewpoint. These scholars interpret the cosmic 
portents of 13:24-27 as traditional scriptural imagery of divine 
judgment against rebellious nations, except that, as a prophecy of 
judgment spoken by Jesus, it is directed against Jerusalem and its 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
687  Schweizer (1970:266) comes to the conclusion that it is clear that this 
section did not come from Jesus, since here statements from the Hebrew Scriptures 
follow one another in a way that is not attributed to Jesus elsewhere. It may have 
arisen in the early church, which read the Hebrew Bible in Greek. This raises the 
question whether truth about Jesus is expressed correctly and adequately in this way. 
688  "The imagery is overwrought, but its overstated universality takes for 
granted that the gospel has been preached to all the nations between the two comings 
of the Son of man. All nations have heard the gospel (v. 10), and the angels will 
gather the faithful elect from all those nations at the end of time (v. 27)" (Moloney, 
2002:267). 
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leadership. To agree with this viewpoint, one has to misread what is 
explicitly stated in the text, that angels will collect all peoples 
throughout the earth for a cosmic judgment. 
Mark 13 offers neither an expectation of a universal resurrection nor 
judgment of all people, both good and evil (12:25-7), nor the 
anticipation of the horror of the end upon all the inhabitants of the 
world (cp. Revelation 16:15-7), nor of an Antichrist (however, cp. vv. 
14, 22). In contrast to Jewish apocalypses, this passage contains no 
description of the punishment or annihilation of enemies (contra 2 
Thessalonians 1:6-10). Great importance is rather placed upon the 
fulfilment of promises found in the Hebrew Bible, which are quoted 
almost word for word (Schweizer, 1970:276).689 
This passage contains no reference to God's military action against 
foreign rulers as he acts in deliverance of his elect, as is the case in the 
Hebrew Scriptures' description of the day of YHWH (cp. Ezekiel 
32:7-8; Joel 2:10). Mark's prophecy focuses solely on the gathering of 
the elect, with no allusion to judgment against Rome (Liew, 
1999:107). The gathering of the elect represents the fulfilment of the 
hope of reunion of Israel's scattered tribes referred to in passages such 
as Isaiah 11:12; 27:12-13 and 60:1-2, in the light of Zechariah 2:6 and 
Deuteronomy 30:3, and perhaps Isaiah 43:6 (Beasley-Murray, 
1986:332). With his coming on the clouds, it is also not the Son of 
man who gathers the elect but the angels that he sends out. In terms of 
the Hebrew Scriptures, the elect can be understood to be the dispersed 
in the restoration (diaspora) of Israel, a standard prophetic image (cp. 
Zechariah 2:10; 8:7-8; Isaiah 43:5-7; 56:8; Jeremiah 29:14; 31:8; 
32:37; Deuteronomy 30:4; Psalm 107:2-3) (Horsley, 2001:130).690 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
689  A.Y. Collins (1992a:81) agrees that, "Much of the material in these verses is 
widespread eschatological tradition, deriving ultimately from the Old Testament." She 
refers specifically to vv. 5b-8. Cp. also Hartman (1966:147-150; 176; 203-204). 
690  Du Toit (2006:173-174) relates 13:27-28 to 13:7, explaining the subtle play 
of words between 13:28-32 and 13:7, with τὸ θέρος directed to τὸ τέλος. Parallels are 
found in vv. 7, 28, 29. 
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4.3.6	   Parable	  of	  fig	  tree691	  
Vv. 28-29 
28 Ἀπὸ δὲ τῆς συκῆς µάθετε τὴν παραβολήν· ὅταν ἤδη ὁ κλάδος 
αὐτῆς692 ἁπαλὸς γένηται καὶ ἐκφύῃ τὰ φύλλα, γινώσκετε ὅτι ἐγγὺς τὸ 
θέρος ἐστίν· 29 οὕτως καὶ ὑµεῖς, ὅταν ἴδητε ταῦτα 693  γινόµενα, 
γινώσκετε ὅτι ἐγγύς ἐστιν ἐπὶ θύραις.694   
δὲ again indicates a change in subject matter, from the arrival of the 
Son of man to a comparison with a fig tree, and the comparison (vv. 
28-29) is followed closely, without a connecting conjunction or 
participle, by a solemn confirmation. A second solemn confirmation 
follows (v. 31) (A.Y. Collins, 2007:615). The discourse returns to 
signs and its meaning. Earlier the withered fig tree had been a symbol 
of God's judgment on Israel (11:12-14, 20-24). The suggestion is that 
Jesus has returned to the same topic, now in the context of "these 
things" (13:4) and the days leading up to the destruction of the 
Temple, and the return of the Son of man.695 The purpose of the story 
is Ἀπὸ δὲ τῆς συκῆς µάθετε τὴν παραβολήν - the root meaning of 
παραβολήν is to place one thing beside another (Crossan, 2012:63). In 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
691  Shiner's (2003a:9) remark is important, that in the same way the parables in 
the Gospel tell readers to look beyond surface appearances to find the spiritual truth, 
the eschatological discourse warns readers to apply a similar hermeneutic to history. 
The apparent suffering of the present time is in fact a sign of the true meaning of 
history. 
692  Many variants exist for this phrase without any important change in 
meaning. Most editions choose ὅταν ἤδη ὁ κλάδος αὐτῆς (Greeven & Güting, 
2005:639-640). 
693  Some textual witnesses add πάντα although Greeven & Güting (2005:641) 
thinks that an important reason for a change in the text is not motivated.  
694  28 From the fig tree learn the parable. As soon as its branch becomes tender 
and puts forth its leaves, you know that summer is near. 29 So also, when you see these 
things taking place, you know that he / it is near, at the very gates. 
695  Some scholars make this link. If the cursing of the fig tree signifies the end 
of the Temple, could not the sign of the budding fig tree signify the coming of the new 
Temple? See, e.g., Balabanski (1997:64-65). Gnilka (1998:205) rejects the link. Cp. 
also the full discussion in Beasley-Murray (1993:441-442). 
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this case the natural growth cycle of the fig tree is set beside "these 
things happening" in v. 29 (Donahue & Harrington, 2002:375).696 
In recent parable research the parables are described as 
“Erzählmetaphern” where two ways of looking at the world, the every 
day world of human beings and the world of the reign of God, are put 
next to each other in such a way that for the reader “ein neues 
Menschen- und Weltverständnis geradezu aufdrängt” (Weder, 
1990:69), building on Jüngel’s (1974:120) dictum, that “das Reich 
Gottes im Gleichnis als Gleichnis zur Sprache kommt.” Metaphorical 
language used in parables is cloaked in mystery. “Eine poetologische 
Theologie nimmt Abschied von klar fixierten Begriffen und wählt 
ihren Ausgangspunkt bei bildhaften Sprach- und Lebensformen mit 
begrenzter Gültigkeit” (Zimmermann, 2003:17). These parables are 
not only situation bound “sondern wirken als autonome Artefakte 
ihrerseits situationsbildend” (Zimmermann, 2003:27, with reference to 
early Christian witnesses to Jesus) as “pregnant” images (Stock, 
1999:58).697 
That the questions about the time and signs "when all these things 
will be accomplished" concern the "end," argues Heil (1992:259), is 
confirmed by the allusion to Daniel 12:6 (how long shall it be till the 
end of these wonders?) that refers to "the time of the end" (cp. Daniel 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
696  Myers (1988:344) refers to the parallelism in 13:28-29: 
 A learn from the parable: 
  as soon as its branch becomes soft you know that summer is near 
 B even so with you: 
  when you see these things you know that it is near, at the door. 
697  Erlemann (2003:3) explains that metaphors in the synoptical Gospels may 
have three levels of reference, a theological, christological and eschatological level. 
The parable of the fig tree is determined by an eschatological level of reference, 
where the “’Sache’ ist hier eine Aussage über die (veränderte) Wirklichkeit, wie sie 
sich auf Grund der Sendung Jesu, seiner Auferstehung und Erhöbung sowie der 
proklamierten Nähe Gottes darstellt.” This “reality” is marked by specific 
“Spielregeln” that are determined by a change in values requiring a change in 
behavior in the lives of the committed. 
	  	   413	  
12:4, 9, 13), when all these things would be accomplished (Daniel 
12:7). 
The Mount of Olives had many fig trees and at Passover the sap 
would begin to rise and the branches would have grown tender, 
showing in the first leaves of the new season, and it would be the ideal 
place for Jesus to speak about fig trees. Contrary to other trees in 
Palestine, the fig tree loses it leaves early in autumn, and early in 
spring it is also the first tree to show green leaves and early figs, 
indicating that the summer is near. The nearness of summer in 
Palestine is more noticeable because it sets in quickly, immediately 
after the end of the rainy season (Schweizer, 1970:281). Whether the 
pun, "summer" (Hebrew qaiz), with end (Hebrew qez) is intended 
here, as it is in Amos 8:2, cannot be taken for granted and is 
improbable (Vermes, 1993:99).698 The fig tree reacts earlier to the 
changes in seasons (Kleiber, 2010:258). The fig tree's announcing of 
the summer with its early leaves shows that he / it is near - γινώσκετε 
ὅτι ἐγγὺς τὸ θέρος ἐστίν. The reference may be to the Son of man who 
is near, or the destruction of the Temple. I agree with Schweizer 
(1970:281) that it probably refers to the coming of the Son of man 
because it follows on vv. 26-27 that describes that event (Shively, 
2012:212).699 Other researchers choose the reference to the destruction 
of the Temple in the light of the following remark in vv. 30-31, that 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
698  If the readers / listeners are mostly Greek speaking and without any Jewish 
connection, as is accepted in the study, such a connection is out of the question. 
699  "As the door marks the transition space between inside and outside, so the 
appearance of the Son of man 'at the door' signals the transition time between the 
present age and the eschatological age" (Malbon, 1986:111; cp. also Malbon, 
1986:168). 
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this generation700 will experience the end, and that these words will 
not pass away.701 
V. 29's "you" still refers to the four disciples. What are "these 
things"? There is ambiguity in the exhortation. The need to read the 
signs of the coming end of time is clear. But to what refers ταῦτα that 
are to parallel the knowledge generated by the tender branch and 
growing leaves of the fig tree indicating the imminence of summer? 
The ταῦτα could look back to the apocalyptic symbols of the end of 
the world, or the destruction of Jerusalem (Moloney, 2002:268). As 
indicated in the analysis of Mark 13, the most obvious answer is the 
things leading up to the coming of the Son of man and the vindication 
of the elect (13:26-27) (Donahue & Harrington, 2002:375). 
γινώσκετε ὅτι ἐγγὺς τὸ θέρος ἐστίν - the verb is the same as in v. 28 
and both verbs are probably best taken as indicatives ("you know") 
rather than as imperatives.702 The other verb (ἐστίν) has no subject and 
it could be taken as singular or plural. In this context "he" as a 
reference to the Son of man makes the most sense and seems to be the 
most obvious subject. "Near at the gates" means imminent or close at 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
700  Beasley-Murray (1986:334) contends that "this generation" on the lips of 
Jesus always signifies his contemporaries but more importantly, at the same time 
always carries an implicit criticism, implying the perversity of "this generation" and 
its eventual judgment leading to the predicted doom. 
701  Cp. Luke 21:31 that states that the kingdom of God is near. Shively 
(2012:213) suggests that the function of the fig tree is evocative, to serve as an 
exhortation for the new temple community that will supersede the present one. The 
leaders of the present temple community are not ready when Jesus comes to the 
Temple and the image of the fig tree is a reminder of their judgment (chapters 11-12). 
How will the new community fare when Jesus comes as the Son of man? (13:34-38). 
702  Some manuscripts read "it is known" or "one knows" instead of γινώσκετε, 
"you know." The former reading probably arose in the attempt to justify the emphatic 
ὑµεῖς, "you" near the beginning of the following verse. "A contrast between an 
impersonal expression and the emphatic second person plural is more elegant than one 
between an unemphatic second person plural and an emphatic one" (A.Y. Collins, 
2007:593). 
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hand, and provides a link with v. 34 (Moloney, 2002:268).703 The 
lesson of the fig tree is meant to encourage the disciples to develop 
spiritual sensitivity (Cole, 2006:1193).704 Their identity as belonging 
to Christ and their teaching will be confirmed, their suffering will end, 
and all this soon, in their lifetimes (A.Y. Collins, 2007:617). 
Crossan (2012:63) speaks of challenge parables as those parables 
that humble our prejudicial absolutes, but without proposing counter 
absolutes in their place.705 "They are tiny pins dangerously close to big 
balloons. They push and pull us into pondering whatever is taken 
totally for granted in our world" (Crossan, 2012:63). In this sense, the 
parable of the fig tree reminds readers to be careful in assessing the 
events of the end-time, because God and God’s acts in history can 
never be fully trapped by our human imagination (Crossan, 2012:66). 
The same is true for the other parable, of the master and doorkeeper 
(vv. 34-36). 
Vv. 30-31 
30 ἀµὴν λέγω ὑµῖν ὅτι οὐ µὴ παρέλθῃ ἡ γενεὰ αὕτη µέχρις οὗ ταῦτα 
πάντα γένηται. 31 ὁ οὐρανὸς καὶ ἡ γῆ706 παρελεύσονται, οἱ δὲ λόγοι 
µου οὐ µὴ παρελεύσονται.707   
Verse 30 begins with the important confirmation that the following 
words are to be taken serious, ἀµὴν λέγω ὑµῖν. The words, ἡ γενεὰ 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
703  Hooker (1991:319) disagrees, since vv. 26-27 is the climax of the period of 
waiting, according to his analysis. "These things" in v. 29 look back to vv. 24-25, with 
the final coming of the Son of man in vv. 26-27 parallel to v. 29b. 
704  “Die Parusiegleichnisse Mat 24f. machen Jesu Wachsamkeitsforderung (Mt 
24,32ff) plausibel” (Erlemann, 2003:41). 
705  Cp. also A.Y. Collins' (2007:616) discussion of the parable as Aristotle 
classifies the rhetorical instrument. 
706  Some important manuscripts lack µὴ, "not" but given its overwhelming 
support in other manuscripts, it probably belongs to the earlier form of the text. Cp. 
Greeven & Güting (2005:642-643). 
707  30 Amen, I tell you, this generation will not pass away until all these things 
have taken place. 31 Heaven and earth will pass away, but my words will not pass 
away. 
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αὕτη, are interpreted elsewhere by Mark as "this generation" and it 
refers to Jesus' contemporaries (cp. 8:12, 38; 9:19). It is not meant as a 
generic ethnic reference to a race of people. From a biblical point of 
view, a generation lasted forty years, and that was the length of time 
between Jesus' death and the destruction of the Temple. This 
"generation" refers to Jesus' contemporaries, as confirmed in the 
Logienquelle (Matthew 12:39-45 / Luke 11:29-32) (Kleiber, 
2010:258). It cannot be denied that the early Christian community 
expected Jesus to return during their lives, as 9:1 also confirms.708 The 
argument that "this generation" should rather be translated as "this 
race," in which case the Jewish race is in view, is eisegesis because it 
reads something into the text that is not stated to explain away the 
embarrassment with a prediction that did not realize Cole, 
2006:1193).709 Another argument is that ἡ γενεὰ αὕτη refers to the 
whole human race, and it is probable in the light of Luke 16:8 
(Schweizer, 1970:281). However, the possibility that the human race 
might die out before the end of the world is not entertained in any 
contemporary document either within or outside the Bible. The only 
other reference in the Gospel to the return of the Son of man occurs in 
8:38-9:1 and serves equally to emphasize the urgency of the call to 
discipleship. Mark also uses the return of the Son of man as an 
opportunity to refer to the need for endurance in persecution and 
confrontation with false teachers. And "generation" refers to the 
people living within the timeframe of Jesus' life (Schweizer, 
1970:284; Such, 1999:163-169).710 Shively (2012:213) takes it to refer 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
708  Cp. Kloppenborg's (2005:421) argument from Mark 9:1; 13:30 that the 
internal references in the Gospel suggest a relatively early dating with the believers 
still expecting the parousia in their times. 
709  The same is true of the argument that "these things" refers to something 
other than the end time in order to loosen the tension caused by "before this 
generation has passed away." Some think that "these things" refer to the destruction of 
Jerusalem (e.g., Hartman, 1966:222-226). After discussing all viewpoints, Beasley-
Murray (1993:443-449) comes to the conclusion that "these things" refers to the 
prophecies in vv. 1-27. 
710  Crossan (2012:131) states that the earliest Christians certainly agreed that it 
would all be over soon, within their own lifetime, and adds that the "soon" of the 
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to what is described in vv. 5-23. Jesus' followers can identify the signs 
leading up to the appearance of the Son of man, but no one knows 
when that appearance will be. 
ταῦτα πάντα picks up the question asked in 13:4, but it should also 
be related to v. 23, "I have told you all things beforehand." V. 31 
explains that Jesus' words are more lasting than this world. This is 
based on Isaiah 51:6 and 40:8.711 To what does οἱ δὲ λόγοι µου ("my 
words") refer?712 Obviously it refers to what Jesus has been teaching 
in this discourse, although it could also indicate the whole of his 
teaching (Donahue & Harrington, 2002:376). The smaller unit is 
carefully constructed around the centre: 
 A parable (13:28-29) 
   B time saying (13:30) 
    C saying about Jesus' authority (13:31) 
   B1 time saying (13:32) 
 A1 parable (13:33-37) 
As in v. 29, the question remains as to the indication of "all these 
things," with the most obvious meaning the coming of the Son of man 
in the clouds and the vindication of the elect (13:26-27). The 
expression may also refer to Jesus' death and resurrection as the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
kingdom's start in the contemporary Jewish paradigm became the "soon" of the 
kingdom's end in the paradigm shift of Jesus. 
711  The sentiments expressed by Second Isaiah have been radically 
transformed. Now it is not a question of grass withering and flowers fading, but the 
total annihilation of the world, as we know it, the passing away of heaven and earth, 
what is above and what is below (Moloney, 2002:269). And the reference is not to the 
word of God, but the word of Jesus, demonstrating the authority of Jesus' teaching. 
712  Schweizer's (1970:282) remark that "my words" cannot be Mark's own 
formulation because he consequently uses "my teaching" (as in 1:22) cannot be 
substantiated from the Gospel. With "teaching," Mark indicates the revelation of God 
given in Jesus, including his sufferings, and it is the one thing which has stability in 
the midst of all the changes of the rapidly occurring events of the end-time 
(Schweizer, 1970:282). 
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decisive moment in salvation history, or the destruction of the Temple 
in 70 CE.  
The emphasis is not on the traditional apocalyptic imagery of the 
world passing away but the saying is rather "an eloquent reminder that 
in all the difficulties and dangers through the in-between time, the 
community has comfort and guidance in the enduringly authoritative 
words of Jesus. He is the bearer of the good news of the ultimate 
vindication of all who are prepared to take the risk of following his 
way and his word" (Moloney, 2002:269). 
According to the ancient concept of time, Mark does not refer to 
some indeterminate future at all, but to an on-going present that is part 
of the listeners' experience (Smith, 1996:132, applying Malina's 
insights). The parousia was an event that was about to happen and 
first-century Mediterranean humans experienced it as a sort of 
expanded present rooted in a process launched in the present (Van 
Eck, 2011:85). The reality of experienced time does not extend 
beyond the parameters of the present generation, causing God's 
kingdom to be experienced as a totally present experience. "If some 
'end' were coming soon that is only because of what was under way in 
the present" (Malina, 2002b:5). Mark 13:30 also refers to this realized 
eschatology. Modern readers regularly interpret 13:5-27 futuristically 
but it must be understood as part of the present. Events that were felt 
to occupy the horizon of present experience would not have been 
conceived by Mark as having a future aspect at all, since it is beyond 
the world of experience entirely (Smith, 1996:133). Only God knows 
what occurs in imaginary time (13:32), the time beyond "this 
generation." For the first readers there is a sharp distinction between 
what is forthcoming, the future actualized in the present, and what is 
imaginary, the possible future that lies beyond the world of experience 
(Malina, 1989:15). "There was no reference to future possibility or 
probability, only to what was going to be and must be because already 
it is" (Malina, 1989:16). 
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4.3.7 Exact time of the end 
V. 32 
32 Περὶ δὲ τῆς ἡµέρας ἐκείνης ἢ τῆς ὥρας οὐδεὶς οἶδεν, οὐδὲ οἱ 
ἄγγελοι ἐν οὐρανῷ οὐδὲ ὁ υἱός, εἰ µὴ ὁ πατήρ.713  
Although Jesus refers to the imminent coming of the end-time in v. 
30, he now modifies that saying in v. 32 (Moloney, 2002:270). There 
is no contradiction between information provided in v. 30 and those 
given in v. 32. The reader is warned about the urgency of the coming 
of the end (v. 30), but informed that the exact time when this will take 
place is not known because it is part of God's design hidden from men 
(Moloney, 2002:270). "The parousia is not conditioned by any other 
consideration than the sovereign decision of the Father, which remains 
enveloped with impenetrable mystery" (Lane, 1974:482). Malina, 
Joubert & Van der Watt (1996:96-97) writes that the concept of time 
in the first-century Mediterranean world was different from the 
modern concept, with the time mode functioning as event time, in the 
sense that time for something was ripe at the moment that it happened 
or when the important person made it to happen. In this sense, the time 
of the end is not known and disciples have to be patient and watchful. 
In this way, they show that they take God's intention to come, or 
God’s promise, seriously by being ready for the event. This is "event 
time," in other words, it will happen when the time is right. Why 
would Jesus say that he does not know the time of the second coming? 
The ancient view of time presents a possible solution. When a very 
important person (VIP) decides about the time of an event he alone 
has the prerogative to determine the specific hour. By not knowing 
when he would come back Jesus is not showing ignorance; he is rather 
showing how important his Father is. If Jesus or the angels could bind 
the Father to a time it would suggest that he is / they are greater than 
the Father (Malina, Joubert & Van der Watt, 1996:97). No one can tell 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
713  32 About that day or hour no one knows, neither the angels in heaven, nor 
the Son, but only the Father. 
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God when to send God’s Son back to the earth. God will decide to do 
so when it satisfies God. It is the right of an important person to do 
that with an appointment. The inferior ones could not hurry the VIP 
nor bind him to time. The subordinates had to wait until the important 
person decided to do something. It was his right and privilege to keep 
people waiting. In this way there was a "much vaguer concept of time 
in the society of the first century" (Malina, Joubert & Van der Watt, 
1996:97).  
In v. 32 the answer is at last given to the question asked in v. 4: 
When will the total destruction of these buildings be, and what will be 
the sign when these things are all to be accomplished? Du Toit 
(2007:74) writes that Mark deliberately utilizes the imagery of the 
Book of Daniel with a view to order the events surrounding the end of 
time to the Danielic apocalyptic scheme: "In der mutmasslichen 
kommunikativen Situation des Evangeliums, nämlich einer 
Frontstellung gegen spekulative apokalyptische Prophetie im Namen 
des Erhöhten, hat diese Strategie die rhetorische Funktion, 
apokalyptische Spekulation zu unterbinden, indem das danielsche 
Geschichtsmodell mit der doppelten Autorität der Schrift und des 
irdischen Jesus bzw. des Gottessohnes (vgl. Mk 13,32!, auch V. 32) 
autoritativ als Massstab jeglicher Zukunftsschau gesetz wird."   
The confession that there are things that Jesus does not know caused 
questions for believers through the ages.714 How can there be anything 
that the Son of God does not know?715 Through these words the 
Gospel tames an eschatological expectation that would eventually lead 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
714  A few manuscripts lack οὐδὲ ὁ υἱός, "and not even the Son" but these words 
were probably omitted deliberately because they seemed to contradict the confession 
of Jesus sharing in the divinity (A.Y. Collins, 2007:593). 
715  Whether these words in v. 32 are ipsissima verba Jesu has led to endless 
discussion as demonstrated by Taylor (1966:522-523). The early church probably 
would not create a saying to demonstrate Jesus' ignorance. On the other side, Jesus 
never uses "the Son" to speak of himself outside John's Gospel (with the exception of 
Matthew 11:27 / Luke 10:22). The saying of Jesus confessing his ignorance may 
perhaps have been modified through the addition of the title, suggests Moloney 
(2002:270). 
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to amongst others, second-century Montanism's separation from 
society as they awaited the second coming supposed to take place near 
the villages of Tymion and Pepuza, some 23 kilometres from the city 
of Philadelphia, inaugurating the end of the known world (Aalders, 
2003:68; Ehrman, 2003:150).716 The Father is responsible for the 
eschatological planning and he alone knows when the time of its 
fulfilment will be. Those who do not know is listed in ascending order 
of closeness in knowledge to the Father - humans, angels, and the Son 
of man. Jesus probably sees himself as closer to the Father than the 
angels, at least in terms of knowledge of God's will and purpose. 
Schweizer (1970:282) finds it surprising that Jesus is classified with 
the angels, although this is customary in eschatological assertions 
about the Son of man (8:38; cp. Matthew 25:31; Luke 12:8; John 
1:51). In passages of this type a certain kind of trinity of Father, Son 
and holy angels is developed (8:38). When the passage speaks about 
the Son, rather that the Son of man, the emphasis falls upon his 
subordination to God instead of his majesty and glory. "Son of man" is 
the expression of majesty (15:39) in contrast to the son of a human 
father. When "son" is used absolutely, it calls in mind the contrast to 
the Father (Schweizer, 1970:282). If not even the Son of man knows 
what day717 or hour718 his return will be the disciples should desist 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
716  Montanism emerged in Phrygia in c. 172 CE, as a reaction against the 
pogroms and persecutions that were being inflicted upon Christians. Montanus was 
perhaps a one-time priest of Cybele and accompanied by two companions, Priscilla 
and Maximilla, claimed to be a prophet inspired by the Paraclete, proclaiming an 
uncompromisingly apocalyptic message (Frend, 1982:69). They expected an 
imminent end when Christ would start his reign (Rottman, 1987:86), as the prophetess 
Maximilla says, "After me there will be no more prophecy, but the End" (Ehrman, 
2003:150). The orthodox Tertullian joined the movement at the end of his life (Pagels, 
1979:121). Aalders (2003:68) remarks that Rudolf Bultmann is also in a sense a 
Montanist because he thinks that the church-historical theological development of an 
unfolding salvation history stands in contrast to the gospel in its original form. 
717  "That day" (τῆς ἡµέρας) echoes warnings about the "Day of the Lord" (cp. 
Isaiah 2:12; Amos 5:18; also 2 Thessalonians 1:10). 
718  The reference to "day" and "hour" (τῆς ἡµέρας ἐκείνης ἢ τῆς ὥρας), rather 
than "month" and year," even if rhetorical, indicates an imminent expectation, 
according to A.Y. Collins (1992a:87). Paul certainly expected to see the coming of the 
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from speculating about it. 719  V. 32 should not be understood as 
"expressive of an alleged anti-apocalyptic attitude on the part of the 
evangelist or as his attempt to dampen imminent expectation" (A.Y. 
Collins, 2007:617). V. 30 has demonstrated that the evangelist shares 
the perspective of imminent expectation; v. 32 rather expresses 
opposition to the activity of calculating the date of the end and even 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
Lord during his lifetime (cp. 1 Thessalonians 4:15, 17; 1 Corinthians 15:52) (Frey, 
2011:5). Beasley-Murray (1986:335) admits that he interpreted "that day" and "that 
hour" earlier as referring to a narrower limitation of time over against a broader period 
because he did not have a sufficient appreciation of the fact that in the biblical 
tradition "that day" and "that hour" are used synonomously, like the kairos of 13:33. 
"Day" and "hour" have the same meaning in the phrase "that day or hour." Jesus' 
ignorance concerning the time of his coming implicitly implies the submission of his 
will to the Father's, comparable to his affirmation that his Father will determine who 
will sit at his right and left hand in the kingdom of God (10:40). 
719  Jesus has knowledge about the spiritual world that enables him to speak to 
unclean spirits. Shortly after Judas had gone to the priests with the offer to betray 
Jesus, Jesus knew that he would be betrayed (14:10-18). Jesus knows that the crowd is 
on their way (14:42-43). More incidents from the Gospel can be quoted. These 
incidents betray Jesus' knowledge about things not available to others, which is a 
feature of the unreality of the Gospel, according to Hedrick (2007:356). There is, 
however, something that Jesus confesses he does not know, and that is the hour and 
day of his return. The Gospel does not portray historical realism, fantasy realism, 
mythical realism or fictional realism. The realism includes a representation of events 
as being under the control of some overarching divine "plan", and it can be called 
"theological histories" (Hedrick, 2007:356). Mark portrays to some extent the 
conditions of first-century Palestinian Judaism as best we can tell. Mark's realism 
appears closest to romantic realism, where the hero is superior to other people in 
degree but not in kind, and the ordinary "rules" of nature are suspended, which are 
classic features of romantic realism (Hedrick, 2007:357-358). Mark's realism, 
concludes Hedrick, falls somewhere between mythical realism and realistic mimesis, 
and therefore is most like the realism portrayed in the literary romance. If this is true, 
it undermines Mark's reliability as a historical account of Jesus' life and teaching, at 
least in the sense of a modern understanding of history. "Mark's account of Jesus is 
permeated throughout by an ancient sentimental [more moved by feeling than by 
reason] romanticism" (Hedrick, 2007:359). 
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the impulse to do so.720 The author reflects a conviction about the 
limits of eschatological revelation. 
Earlier scholarship assigned this logion to a layer of tradition 
posterior to Jesus, but many researchers today allow that Jesus' 
admission of ignorance of "that hour" militates in favour of the 
genuineness of this verse (Taylor 1953:64-65). Barrett (1967:25-26) 
thinks that the employment of "the son" (ὁ υἱός) is likely to have been 
introduced in order to counterbalance the disturbing impression left by 
the saying as a whole. Vermes (1993:160) argues that the denial of 
divine knowledge to angels is definitely contrary to the well-
established Jewish tradition according to which God always consults 
God’s heavenly court, referred to also as God’s "family on high." 
Smith (1996:149) calls the discourse, with its references to time 
(13:11, 17, 19, 20, 24, 32), "one of the most time-conscious passages 
in the Gospel" with a tension between the imminence of the end 
(13:30) and the not-knowing-when (13:32). Today's readers still live 
in the limbo between the resurrection and the end time, sharing the 
not-yet of the original community. Modern believers' eschatological 
expectations may differ from those of the original readers/listeners, 
but in their ability to participate in the narrative action, all readers are 
one by exchanging the actual present for a "fictive present" 
(Mendilow, 1967:266). The narrative action may occur in the past but 
the reader can be fictively present through identifying with a story 
character. The reader is absorbed into the fictive present of the action 
that constitutes an imaginative shift from the past tense in which it is 
recorded. Mark's vividness, use of the historic present tense, and 
willingness to allow his protagonist to speak for himself serve to draw 
the reader into the story-world so that ancient and modern readers 
alike share the same time perspective (Smith, 1996:150).721  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
720  Cp. Daniel 12:11's calculation with 12:12, demonstrating the dilemma of 
calculating dates. When the first deadline passed the end was recalculated (Collins, 
1993b:400-401). 
721  It is notable that Mark's Jesus does not provide any information about what 
happens to humankind after the coming of the Son of man. Where will the elect stay, 
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V. 33 
33 βλέπετε ἀγρυπνεῖτε,722 οὐκ οἴδατε γὰρ πότε ὁ καιρός ἐστιν·723  
In the tension created by knowledge that all these things will take 
place and lead to the end (v. 30), the disciples must remain in 
ignorance οὐκ οἴδατε γὰρ πότε ὁ καιρός ἐστιν (v. 33b). It will take 
place (v. 30) but it is not known when these things will happen, and 
therefore Jesus repeats for the last time that the disciples must take 
heed and watch (βλέπετε) (Geddert, 1989:81-87). The repetition of the 
command, "to watch" (vv. 5, 9, 23), has been associated with the need 
for the disciples to read with discernment the signs that are going on 
around them, and not to be swept away by false expectations fired by 
false prophets and messiahs misleading them.724 The term is used in 
the same sense in v. 33, as the disciples are warned that they must be 
watchful in the period stretching to the end-time (Moloney, 2002:270). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
in what situation, and what will they be doing? Moltmann (1994:120) refers to two 
ways that specialists use in describing the future, the method of extrapolation and the 
method of anticipation. By referring to the future after the coming of the Son of man 
Jesus utilizes the method of anticipation. By not providing further information he 
might indicate that the new will be outside the frame of reference of human beings to 
such an extent that extrapolation would provide no results in describing the new 
world. 
722  Most manuscripts add "stay awake" after ἀγρυπνεῖτε, words that do not 
occur in Matthew 25:13 or 24:42 and the lack of these words in some manuscripts is 
due to Matthean influence. For that reason, Greeven & Güting (2005:643) chooses for 
the addition. Metzger (1975:112) regards it as a natural addition, derived perhaps from 
14:38, which many copyists were likely to make independently of one another. The 
words are missing from the leading manuscripts like B, D, ita,c,d,k copfay.  This extra 
imperative has probably crept into the text through accommodation with 14:38 
(Moloney, 2002:270). The longer text could very well be the result of independent 
pious additions (A.Y. Collins, 2007:593). 
723  33 Watch our, keep awake. You do not know when the time will come. 
724  Jeremiah had been particularly concerned with those who prophesied falsely 
in the name of the Lord (Jeremiah 4:10; 5:30-31; 6:14; 23:21; 27:10, 15; 29:9), and 
one passage associates their treachery with two of the calamities of Mark 13:7-8 
(Shively, 2012:201).  
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The ὁ καιρός in this verse refers back to the Περὶ δὲ τῆς ἡµέρας 
ἐκείνης ἢ τῆς ὥρας οὐδεὶς οἶδεν of the previous verse. Again Jesus 
asserts that no one knows when the time of the end will be, leading to 
the need to take heed and watch, a theme picked up from vv. 9 and 32 
and that will end this discourse in v. 37. The challenge is for Jesus' 
disciples to "see" and "hear" that which goes beyond the data available 
to the senses (Geddert, 1989:255), because the context for the 
eschatological timetable provided by Jesus in the Markan discourse 
provides only ambiguous information (Geddert, 1989:256).725 Mark's 
chief concern is with epistemology (how the readers are to know), 
rather than with eschatology per se (what the readers are to know 
about the future) (Wiens, 1991:115).  
4.3.8 Parable of man on journey and his gatekeeper 
Vv. 34-36 
34  ὡς ἄνθρωπος ἀπόδηµος ἀφεὶς τὴν οἰκίαν αὐτοῦ καὶ δοὺς τοῖς 
δούλοις αὐτοῦ τὴν ἐξουσίαν, ἑκάστῳ τὸ ἔργον αὐτοῦ, καὶ τῷ θυρωρῷ 
ἐνετείλατο ἵνα γρηγορῇ. 35 γρηγορεῖτε οὖν, οὐκ οἴδατε γὰρ πότε ὁ 
κύριος τῆς οἰκίας ἔρχεται, ἢ ὀψὲ ἢ µεσονύκτιον ἢ ἀλεκτοροφωνίας ἢ 
πρωΐ, 36 µὴ ἐλθὼν ἐξαίφνης εὕρῃ ὑµᾶς καθεύδοντας·726 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
725  Frey's (2011:5) remark is important, that the numerous attempts, especially 
in conservative or evangelical Protestantism, to construct an eschatological 
"timetable" or to teach a coherent scheme of eschatological expectation composed by 
harmonizing the very diverse elements found in different Biblical traditions like the 
Book of Daniel, Revelation, Mark 13 and parallels, and the notion of the "rapture" 
deduced from 1 Thessalonians 4:17 and naively combining it with a total disregard of 
the historical situation and perspective of the different authors, based on an 
assumption of a supernatural authorization for a "harmony" of the different teachings 
in the Bible, is utilized to frighten people by emphasizing the plagues and terrors of 
the last days, and even legitimizing violence and wars against those seen as "the evil," 
and shows "that eschatology is one of the most 'dangerous' fields of New Testament 
teaching and that there is a deep and vital need for sober and critical reflection" (Frey, 
2011:5). 
726  34 It is like a man going on a journey; he leaves his home and puts his slaves 
in charge, each with his work, and commands the doorkeeper to stay awake. 
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The discourse ends with a parable, involving a man that leaves his 
home for an extended period of time and authorizes his servants to 
take care of the house and its business.727 Each one has a specific job, 
with the janitor or doorkeeper (gatekeeper or porter) watching the gate 
or door.728 The figure of "tasks" emphasizes that it is to be carried out, 
before the master's return (Schweizer, 1970:283), and calls to mind the 
task of spreading the gospel to all nations (v. 10). Rabbi Tarfon (mAb. 
2.15) envisages the end-times in terms of limited time, lazy labourers, 
and an impatient master: "The day is short. The task is great. The 
labourers are idle. The wage is abundant. The master is pressing" 
(Vermes, 1993:84). The mention of θυρωρῷ provides a link with v. 29 
and introduces the verb γρηγορῇ, which appears again in vv. 35 and 
37 and is the keyword for the subunit constituting 13:33-37  (Donahue 
& Harrington, 2002:379). It indicates that a particular responsibility is 
given to the doorkeeper; he is to be "on the watch" (ἵνα γρηγορῇ). In 
this way Jesus shifts from βλέπετε to γρηγορῇ as he describes the 
responsibility of the doorkeeper (Moloney, 2002:270). By introducing 
γρηγορῇ into the discourse, the nuance behind the commands to watch 
is shifted. The verb calls the doorkeeper to perform with care and 
exactness the mission entrusted to him (v. 34c). The task is associated 
with the mission entrusted to the disciples in the period between Jesus' 
departure and his return (3:14-19; 6:7-13) (Geddert, 1989:89-111). 
The man (ἄνθρωπος) in 13:34 turns into the master (ὁ κύριος) in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
35 Therefore, keep awake—for you do not know when the master of the house will 
come, in the evening, or at midnight, or at cockcrow, or at dawn, 36 or else he may find 
you asleep when he comes suddenly. 
727  The genitive pronouns explicitly emphasize the lord of the house's 
ownership: it is his house and his servants (Shively, 2012:215).  
728  Cp. Schweizer's (1970:279) statement that the doorkeeper's task included to 
keep watch throughout the night and to open the door for the master when he comes 
home. That the master would return in the night when he had gone on a trip to a 
foreign country is inconceivable, but it could happen if he had gone to a banquet. And 
in the parable the master told the doorkeeper to stay awake (34b). A.Y. Collins 
(2007:618) opines that the main function of the doorkeeper was to protect the property 
of the master of the household. Cp. her allusions to rabbinical literature as well as 
John 10:1-6. A.Y. Collins brings the task of the doorkeeper in correspondence to the 
warnings about false messiahs and prophets (vv. 5b-6; 21-23). 
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13:35, as the parable becomes command (Malbon, 1991:135). "Wie 
ein auf Reise gehender Hausherr seinen Haushalt auf die Zeit seiner 
Abwesenheit vorbereitet, bereitet auch Jesus die Seinen auf die Zeit 
seiner Abwesenheit vor" (Du Toit, 2007:59). The preparations that 
Jesus foresee is not limited to the end of time but for "die ganze Zeit" 
between his death and second coming ("der Zeit seiner Abwesenheit"). 
The point of the parable is that the servants do not know when their 
master will be returning, making it imperative that they stay on their 
posts and complete their business. Verse 35 indicates that the parable 
is told about the return of the Son of man - ὁ κύριος τῆς οἰκίας ἔρχεται 
refers to the master of the house. The master may come in the evening, 
at midnight, or at cockcrow, or in the morning (ἢ ὀψὲ ἢ µεσονύκτιον ἢ 
ἀλεκτοροφωνίας ἢ πρωΐ), and find his employees asleep. V. 35 
emphasize the association with the night as the time when the master 
would return. The figure of watching and the reference to the 
uncertain hour of the master's return give urgency to this responsibility 
when no moment is unimportant because any moment could be the 
one of his return. Neither the doorkeeper (v. 34) nor the disciples (v. 
35) will receive warning of when the master of the house might return. 
He may even be close at hand (v. 30), but they do not know when it 
will happen, as not even ὁ κύριος (Jesus) or the angels know (vv. 32-
33). The darkness of the night makes the call to perform the slaves' 
duty even more urgent and difficult (Moloney, 2002:271). For this 
reason, the disciples could not sleep the time away (Lohmeyer, 1967: 
284; Schweizer, 1970:283).  
The Romans divided the night into four periods or watches: the 
evening, midnight, cockcrow, and the morning. Lightfoot (1950:53) 
(Myers, 1988:347; Moloney, 2002:271; Humphrey, 2003:214 among 
others provide more detail) reminds readers that the passion narrative 
refers to events as taking place during the same four watches, with the 
Last Supper in the evening, the Gethsemane event in the middle of the 
night, Peter's denial at cockcrow, and the trial before Pilate in the 
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morning.729 The subject of v. 32, that no one knows when the day or 
hour of the coming of the Son of man will be, is continued in this 
parable. The mentioning of the servants asleep (καθεύδοντας) prepares 
for the picture of the disciples sleeping in the Gethsemane episode 
(Donahue & Harrington, 2002:377).730 The association of the evening, 
midnight, cockcrow, and morning (v. 35) with the oncoming passion 
of Jesus (14:17, 72; 15:1) indicates that the passion is also in an 
important sense eschatological (Moloney, 2002:272). Jesus' death and 
resurrection will introduce a new eschatological era, and lead to the 
challenges for disciples of living in these times as a new temple, an 
eschatological people taking the gospel to all nations, outlined in 
Jesus' farewell discourse (13:5-37), even though disciples are 
characterized as sinful and fragile (Moloney, 2002:272). And they will 
succeed in their task because "heaven and earth will pass away, but 
my words will not pass away" (v. 31). 
"The point of Mark's parable about the man who returns at night is 
not that his arrival is unexpected, but that his servants are given no 
warning about the precise time that he will come and must therefore 
be constantly vigilant" (Hooker, 1991:324). The notion of the sudden 
arrival of the end has the function of admonishing the listeners to 
vigilance, a vigilance that does not imply standing on a mountaintop 
waiting to be rescued by heavenly powers but rather one of getting 
busy with the work that needs to be done (v. 34) (A.Y. Collins, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
729  However, it is not feasible, as Dowd & Malbon (2006:291) does, to link the 
four times of the night mentioned in the parable of the doorkeeper directly to Jesus' 
passion, as though the first listeners would have made this linkage automatically. "... 
there is an analogy between Jesus' death and the eschaton; what is needed by Jesus' 
followers in both cases is readiness, wakefulness, watchfulness" (Dowd & Malbon, 
2006:291). The only other time γρηγορεῖτε appears is in the Getshemane scene, when 
Jesus commands his disciples to watch (14:34, 37, 38) (Shively, 2012:217). 
730  "In Gethsemane, the intimate relationship between the audience and Jesus is 
marked in a particular effective way by the gradual isolation of Jesus from his 
disciples until he is alone with God, and the audience is right there with him (14:32-
35)" (Ahearne-Kroll, 2010:725). The audience shares in Jesus' prayer as well while 
the disciples are asleep, and no one hears what Jesus prays (although the evangelist 
pens down those words). 
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1992a:87). The early church also applied a second metaphor, of the 
Son of man coming like a thief in the night (1 Thessalonians 5:2; cp. 
Luke 12:39). When the simple metaphor of the sudden coming of the 
master in the course of the night was no longer adequate since it was 
impossible to wait for years and decades for the apocalyptic moment 
of the return of the Son of man, the second metaphor was employed to 
explain the long process of waiting.731 Schweizer (1970:280) thinks 
that Mark has this idea in his head when he combines both metaphors, 
and this is the reason why the charge of the doorkeeper is added in a 
way that is grammatically awkward and why the summons to "watch" 
is repeated in v. 37.  Dyer (1999:104-122) makes an interesting 
observation that Mark 13 might be read as the record of the recent and 
continuing experience of the Markan community as it welcomes 
refugees from the Jewish War into its midst, as has been noted.732  
By his combination of parables and sayings, Mark manages to keep 
alive eschatological expectations without leading to rash actions and 
to instil an attitude of constant vigilance since the precise day and 
hour of the coming of the Son of man remains unknown. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
731  A metaphor means that something is carried over from one thing to another, 
and thereby seeing something as another or speaking of something as another. 
Metaphor comes from the Greek roots, "over" or "across," and "to bear" or "to carry" 
(Crossan, 2012:8). When a metaphor gets big it is called "tradition;" when it gets 
bigger it is called "reality;" when it gets biggest of all it is called "evolution" or even 
"god" (Crossan, 2012:8-9). 
732  Some scholars (like Weiser, 1971:123-177) argue that 13:35-36 is 
secondary and a modification of the original ending, due to Mark giving an 
exhortation when one would expect a parable ending and the Markan application is 
more than an application and rather a continuation of the parabolic imagery. Wenham 
(1984:29-30) thinks that these points are not decisive because other Markan parables 
also go straight into a hortatory application and it is not clear why the application 
should not continue the thought and imagery of the postulated parable. Wenham 
(1984:46) also asks why Mark starts with one parable and then awkwardly jumps into 
another, and argues that it is related to the overarching theme of "watchfulness" that 
determines 13:33-37. 
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4.3.9 Closing words 
V. 37 
37  ὃ δὲ ὑµῖν λέγω πᾶσιν λέγω· γρηγορεῖτε.733  
The discourse ends in vv. 35-36 with the exhortation to stay awake 
lest one would be caught napping. The discourse does not have a 
typical rhetorical conclusion. 734  The keyword (γρηγορεῖτε) in the 
subunit (13:34, 37, 38) is also a keyword in the Gethsemane episode 
(cp. 14:34, 37, 38), as indicated above, and forms an appropriate 
summary of the ethical stance that the eschatological discourse wants 
to emphasize (Donahue & Harrington, 2002:378). And as if to make 
sure that readers do not think that Jesus' exhortation is only applicable 
to the four listeners, he ends with the words, ὃ δὲ ὑµῖν λέγω πᾶσιν 
λέγω ("What I say to you I say to all.")735 Mark is concerned "not 
about apocalyptic instruction for the few but the demeanour of the 
whole Church that must await the future God will bring" (Anderson, 
1976:301). The discourse is ended with an "audience inclusive 
dialogue" in v. 37 (Shiner, 2003b:171-190). However, as v. 14 already 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
733  37 And what I say to you I say to all: Stay awake!” 
734  Cp. A.Y. Collins' (2007:618) discussion of rhetorical endings in Aristotle' 
classification. 
735  Ahearne-Kroll (2010:727) emphasizes that Mark 13 takes Mark's audience 
into a privileged level of knowledge, given that the discourse is spoken only to Peter, 
James, John, and Andrew and that there is nothing in the discourse that is not told to 
the audience. Ahearne-Kroll reflects on Donahue & Harrington's (2002:374) remark 
that Jesus' foretelling what will happen restrains end-time excitement and reinforces 
the value of patient endurance, and disagrees with the statement because in his view 
what has been told in Mark 13 is not clear and complete enough to accomplish this 
rhetorically. "... the ambiguity of the language can function to include a wide range of 
experiences under it, or it can function to confound the audience so that they are 
unsure if anything that Jesus describes has happened yet" (Ahearne-Kroll 2010:728). 
In his rhetorical tactics Mark uses language figuratively, requiring the audience "to 
figure it out," since it cannot be taken only at face value (Horsley, 2001:17). I am not 
convinced that the first audience did not understand the clear allusion to events that 
happened in their day and Jesus' emphasis that these things did not signify that the end 
had come. 
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breaks through the fictional setting to address the readers of the text 
and the subject matter concerns the future from the point of view of 
the characters in the narrative, it is likely that "to all" refers to all the 
followers of Jesus in the post-resurrection period (A.Y. Collins, 
2007:619). The effect is that it creates the illusion in the implied 
reader that the words of the implied author are really coming to him or 
her directly from the protagonist. "The Jesus of the story-world is 
directly addressing the reader's present (although the reader, too, is 
drawn into the story); it is forgotten that he is actually a reflector of 
the implied author's point of view" (Smith, 1996:184). 
 
Mark 13 is Jesus' valedictory address to his disciples (Kleiber, 
2010:260). He encourages them to hold fast to their expectation of his 
imminent return (Naherwartung) but at the same time they should 
know that the gospel must first reach all nations. And the end is 
sketched with a human face, Jesus coming to save his elect from the 
distress of this order. His role in the end-time events is not to judge the 
sinners but to save his disciples. 
Mark 13 demonstrates, as happens regularly in the Gospel, that what 
it takes for the audience to become insiders is not just mere 
knowledge, even though this would certainly help, but it takes 
discipleship. Discipleship for Mark is not merely assent to faith 
propositions or the acquisition or understanding of divine mysteries, 
but becoming connected with Jesus by following him and acting like 
him because he is the manifestation of the kingdom of God on earth. 
One establishes the kingdom of God on earth by following the one 
who manifests it (cp. 3:35; 8:34; 13:13) (Dahl, 1976:52-65; Ahearne-
Kroll, 2010:734-735). 
The story of Jesus, as told in the Gospel, is a story of human failure: 
the apparent failure of Jesus' dying at the hands of the Roman and 
Jewish authorities, the failure of the disciples who do not understand 
his message and forsake Jesus in his darkest hour, and the failure of 
Israel to understand who the one is that has been sent by God to renew 
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and save them (Moloney, 2002:22).736 Mark 13 confirms that Jesus is 
not a failure, and that his new people will not be a failure. They will 
succeed in spreading the good news of the kingdom of God that has 
come and will come to all nations, before the end will come with the 
Son of man appearing in the clouds. 
 
In this study, diachronic and synchronic elements of Mark 13 have 
been investigated in order to concern itself with the Jesus of history. 
History is a separate issue that can be considered independently of the 
Gospel, but history is a concern to millions of believers. To challenge 
the historicity of Biblical events is unwarranted unless good reasons to 
do so are at hand. Information provided by an historical source, writes 
the sceptic Davidsen (1993:365), should be accepted as credible 
unless it is contradicted by other sources in which the historian has 
greater confidence (we do not have any other sources contemporary 
with Mark, except the Gospel parallels, for purposes of comparison) 
and unless it is contradicted by modern humans' understanding of 
reality. The Gospels need not contradict the modern historian's 
understanding of reality. For this reason, it is possible to make an 
objective judgment that the Markan narrative is historically credible 
while at the same time studying the Gospel in a literary manner that 
opens up new worlds of truth and fresh realms of being, to be baptized 
into new depths of faith hitherto unexplored (Smith, 1996:235). 
Unlike the objective historical quest, the reader's voyage into the 
story-world "is a personal pilgrimage towards his or her own spiritual 
identity - a quest for what it means to be human, and how the divine 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
736  Many conflicts dominate the Gospel, according to Kingsbury (1986: 3, 41): 
the conflicts between Jesus and several entities, including Satan, demons, the forces of 
nature and illness, civil authorities such as Herod and Pilate, Gentiles, including 
Roman soldiers, his own disciples, and Israel, including Israel's leaders. However, all 
these conflicts are subject to two main conflicts, between Jesus and Israel, and 
between Jesus and the disciples. By concentrating on plot through analyzing the story 
line in terms of conflict and resolution, interpreters seek to arrive at the overall thrust 
of each Gospel (Greidanus, 1988:288). Kingsbury (1986) studies Markan Christology 
by employing the literary-critical method. 
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breaks in upon one's experience of the mundane" (Smith, 1996:235). 
By engaging with the narrative characters and their activities, the 
reader may discover anew the significance of Jesus for his or her own 
life of faith and personal destiny. "Mark is an existential text that 
draws its reader to the foot of the cross and impels him or her to 
decision. In engaging with it one must choose, and is chosen by it, and 
the result is the shaping of one's eternal destiny, no less" (Smith, 
1996:235-236). 
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PART 3: SYNTHESIS 
 
 
Chapter 8:  Mark 13 as an Apocalypse?  
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CHAPTER 8: MARK 13 AS AN 
APOCALYPSE? 
 
1. INTRODUCTION 
To speak of apocalyptic or even call a specific text an apocalypse737 is 
an abstraction, a construct forced by modern researchers upon a 
specific text or group of texts as a means to try and order the texts that 
seem to show some similarities.738 Some recent researchers have even 
suggested that a cautious comparison of the texts that in the past were 
used to define the genre of apocalyptic might lead one to denigrate the 
ascription of a genre to these texts. Horsley (2001:123-124) calls 
"apocalyptic" a "highly problematic modern interpretive category," 
constructed by European scholars about a century ago, as a synthetic 
construct composed of what they deemed typical elements abstracted 
from a variety of Jewish "revelatory" literature from different 
historical situations ranging from the third century BCE to late 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
737  "Apocalypse" is defined as a group of extra-biblical writings, apocalyptic in 
nature, purported to be written by biblical characters (Comfort & Elwell, 2001:68). 
The term is derived from the Greek "revelation" and is a construct of scholars to refer 
to a pattern of thought and a form of literature, both dealing with future judgment 
(eschatology). Cp. Part 1's discussion of "apocalyptic" and its elements. 
738  To do science is not only to busy oneself with empirical investigations but 
always also to divide and define the basis for the empirical investigation, writes 
Dehue (2008:55). Successful science does not simply discover and describe reality but 
in an important sense helps to form reality by providing labels for the parts of reality 
that eventually contribute in forming the depiction of reality. Cp. Popper's critical 
rationalistic philosophy of science that builds on the insight that science always starts 
with decision-making. It is impossible to use neutral language in describing science 
and scientific certainty is also impossible because scientific work is always human 
work. Taking decisions about classifications in science is an important task in any 
scientific endeavor because nature / scientific data cannot provide much help in the 
processes of abstraction (Dehue, 2008:57). And science is as good as the criteria 
utilized in order to do the abstraction. The problem is that successful abstraction helps 
to determine reality while the decisions of abstraction derive their main meaning from 
their implications that may change in time (De Vries, 2003:23). 
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antiquity. He is correct in describing "apocalyptic" and the 
accompanying worldview, "apocalypticism," as a scholarly construct 
but his criticism that it is useless and problematic is not without 
problems. His criticism is based on the following arguments: The 
scholars read these texts as though they come from the same social 
and historical situation; and as though they contain somewhat literal 
descriptions, "without taking into account the ways in which symbols 
and images may have been used rhetorically," leading to the 
conclusion that these texts predict an imminent "end" of the world in a 
"cosmic catastrophe" (Horsley, 2001:124).739  Scholars continue in 
their ahistorical reading of the texts to find an apocalyptically minded 
movement of people "alienated from history," oriented instead to 
otherworldly existence, because they see historical life determined by 
evil cosmic forces. After having identified certain terms, motifs and 
themes as typical of "apocalypticism," scholars then assumed that any 
other document containing some of these themes is also a part of 
apocalyptic literature and that it shares with apocalypses the same 
worldview. This argument has been followed in chapter 7. 
The premise that scholars read apocalyptic texts as though they all 
represent the same historical and social matrix is not correct. Scholars 
agree that it is impossible to give more information about the contexts 
in which apocalypses originated than those provided by the 
apocalypses themselves. The information provided by the texts is, 
however, enough and rather uniform to form an idea of the different 
groups that partook in the apocalyptic way of thinking. Another 
argument is that scholars read these texts in a "somewhat" literal way, 
resulting in their conclusion that these texts foresee an end to the 
present order. The truth is rather that these texts use existing, older 
sources' utilization of mythological motifs and symbols, and reemploy 
it in a new context that supposes an end to the world. Numerous 
examples exist of descriptions in these texts that cannot be explained 
in another way than to suppose that it predicts the end of the known 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
739  Cf. the remark by Ricoeur (1975:32), "Symbols orientate in order to 
disorientate with the aim to reorientate." 
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creation and the establishment of a new order. And from Jewish 
apocalypses examples can also be given of motifs reutilized from the 
prophets in the Hebrew Bible, like the combat myth with its themes of 
Urzeit / Endzeit equation; creation and new creation; the monster 
symbolizing evil; and divine kingship.740 
My opinion is that such a genre exists and that the definition 
provided by the SBL Study Group is sufficient and efficient (at least 
with the texts available to us) to provide a good angle of incidence 
when working with texts, that apocalyptic is defined as a genre of 
revelatory literature with a narrative framework, in which a revelation 
is mediated by an otherworldly human being to a human recipient, 
disclosing a transcendent reality which is both temporal, insofar as it 
envisages eschatological salvation, and spatial insofar as it involves 
another, supernatural world. 
What is important to remember is that any abstraction consists of 
several levels and that these levels are determined by the criteria used 
to define the phenomenon. In this way it is possible to speak of a 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
740  If Mark 13 is not an apocalypse, as argued in this study, the question arises 
what its relation to the Book of Revelation is. This study does not leave space to 
answer the question in detail. Although it is a thoroughly apocalyptic work, 
Revelation differs in two respects from the usual apocalyptic work: it is not 
pseudonymous but rather connected to a person living in the first century CE, the 
century in which the work was written, and it contains letters to churches located in 
Asia Minor, presuming that it exists in a definable context (Perrin, 1983:137). As an 
apocalyptic text it seeks to stun its readers by the power of its visions so the readers 
lose their fears of the present and are caught up in the hope for the future it presents 
(Perrin, 1983:141). The difficulty in interpreting the Apocalypse led some scholars to 
see it as a collage of prophetic sayings drawn from Daniel, Ezekiel, Zechariah and 
others, by attempting to decipher its historical and political codes, or to interpret the 
book in terms of the structure of the writing as a whole (Gager, 1983:147). It is 
important to remember that Mark writes the Gospel around 65-72 CE while 
Revelation was only penned down in 90-100 CE. That the Gospel was published thirty 
years before Revelation have several implications, indicating that the situation in the 
early Church changed to such an extent that apocalyptic expectation was running high 
at the end of the first century CE. It might also be possible that the difference in 
audience and author’s intent between the Gospel and Revelation accounts for the 
difference in genre. 
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broad and narrow vision of apocalyptic, as Du Toit (personal 
interview, 18 April 2013) suggests. 
In analysing Mark 13, the question is asked whether the text 
represents an apocalypse. This requires that an abstraction of the 
discourse be made, and on at least two different levels. 
A basic level has to do with the denotative similarity of words and 
phrases. In comparing Mark 13 with different Jewish texts normally 
defined in terms of apocalyptic, it is possible to state that there are 
many similarities, for instance the reference to "not one stone left on 
the other that shall not be thrown down" (v. 2); the signs when all 
these things shall be fulfilled (v. 4); deceivers saying that they are the 
Messiah (v. 5-6); wars and rumours of wars (v. 7); nation rising 
against nation, and kingdom against kingdom (v. 8); earthquakes, 
famines, and troubles (v. 8); persecution for remaining faithful (v. 9); 
family strife (v. 12); experience of animosity for the sake of one’e 
beliefs (v. 13); the abomination of desolation standing where it ought 
not (v. 14); fleeing before the persecution (vv. 14-17); affliction (v. 
19); false Messiahs and false prophets (vv. 21-22); darkening of sun 
and moon (v. 24); stars of heaven falling down (v. 25); powers in 
heaven being shaken (v. 25); coming of one in clouds with power and 
glory (v. 26); analogy of a fig tree (v. 28); and admonition to take 
heed and watch (vv. 5, 9, 23, 33, 35, 37). In the exegetical discussion, 
the references contained in Mark 13's discourse to apocalyptic texts 
have been discussed in greater detail. 
However, just to refer to the denotative value of words and phrases 
is not enough. The next level of abstraction consists of a connotative 
question concerned with the view of history, faith, Christ, the end-
times, and other aspects relevant to Mark 13 and that forms part of a 
coherent worldview. This is a conceptual abstraction of the most 
important ideas underlying the discourse. 
When the connotative value of the words and phases mentioned in 
Mark 13 is investigated in terms of the Hebrew Bible, it becomes clear 
that the eschatology and eschatological worldview functioning in 
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Mark 13 is more in line with that of the Hebrew Bible than with 
apocalyptic texts. To mention just one aspect, Mark 13 uses a view of 
the future that does not foresee a radical break with the known world 
while (most) apocalypses function with such a radical break as a 
fundamental belief. It has become customary to distinguish between 
two types of apocalypses: the historical type that gives an overview of 
a large sweep of history, often divided into periods, and presented in 
the guise of a prediction, much of which is prophesied after the fact 
(vaticinia ex eventu) but which invariably concludes with a real 
prediction of the end of the known order, a final judgment, and the 
creation of a new world; and the mystical type, describing the ascent 
of the visionary through the heavens. Both types of apocalypses attach 
great importance to what happens in the heavenly world and that 
determines what happens on earth, anticipate the judgment of nations 
and individuals, and the establishment of a new order that is radically 
different from the known order of creation. 
The assertion is that Mark 13 does not present an apocalypse but is 
rather a continuation of the thought patterns found in the Hebrew 
Bible with the exclusion of those passages that preceded apocalypses 
that originated in the inter-Testamental period, and further arguments 
will be presented in the rest of the chapter. It should rather be 
interpreted as prophecy with a direct link to the prophecies provided in 
the Hebrew Bible, and with the explanation that fulfillment as well as 
non-fulfillment of prophecy contained in the Hebrew Bible led to 
reinterpretation for a new situation. Underlying this practice is the 
theological premise that the transcendent God who promised to 
become involved in Israel's history and save Israel is the same God 
that today would do the same for his people. In this way, the Qumran 
community reinterpreted Habakkuk in their commentary and reapplied 
its promises for their own situation, and Mark 13 reinterprets 
prophetical and apocalyptic passages and reapplies it to the situation 
surrounding the Jewish rebellion (66-70 CE). 
A.Y. Collins (2007:1) uses the supposition that the Gospel is based 
on an older biblical genre, the sacred history that served as the 
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foundation of (a part of) post-exilic Jewish identity. In sacred history 
(Heilsgeschichte), the biblical story was (re)told describing God's 
activity through Moses to establish a people for the Lord and instruct 
them in the proper way of living (Collins, 2004:47; cp. Brueggeman's 
1997a:119 reference to the rubric under which Israel's speech can be 
considered as testimony). Mark's story describes God's activity 
through Jesus to establish the people of the Lord by reforming them 
and bringing them into the new age that characterizes the kingdom of 
God (A.Y. Collins' terminology). The evangelist creates an 
eschatological counterpart of the older biblical genre by taking the 
model of biblical sacred history and transforming it through infusing it 
with an eschatological and apocalyptic perspective, as argued under 
1.5 and 2.1 to 2.11 in chapter 6, but also by adapting it to Hellenistic 
historiographical and biographical traditions (as noted under 1.3 in 
chapter 6, but not discussed in detail because it is not relevant for the 
subject of this study). Mark's Jesus is modelled on the leaders of Israel 
in the biblical narrative: Moses as teacher, Elijah and Elisha as 
wonder-working prophets, and David as saviour-king.741 Jesus fulfils 
the work of the earlier agents of God. But there is no eschatology in 
Israelite histories, as Van Seters (1997:8-9) argues conclusively. 
Mark, in contrast, does imply that there is a divine plan in history that 
unfolds in stages.742 This plan leads to the Son of man coming in the 
clouds with great power and glory, and sending his angels to gather 
the elect from the whole earth (vv. 26-27), presumably to establish his 
kingdom. Mark gives no further information and foresees no break 
with the existing order. 
The discourse in Mark 13 sketches events that also form part of the 
divine plan in the process of unfolding: the beginning of the birth 
pains will be followed by the tribulation, which in turn will be 
succeeded by the appearance of the Son of man. Before the end, the 
good news must first be preached to all the nations. Mark's notion of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
741  Interestingly enough, Mark never presents Jesus as Daniel, a wise man. Cp. 
Dautzenberg, 1992:1078-1082). 
742  Cp. 2.1-2.11 of chapter 6 for a discussion of these stages. 
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an eschatological fulfilment has its origins in the prophetic books of 
the TeNaK, but the overall conception of history determined by the 
idea of a fixed divine plan and its incipient periodization is, however, 
due to the influence of apocalyptic tradition and literature. Mark may 
thus be seen as an eschatological and apocalyptic counterpoint to the 
biblical foundational histories, continuing Israelite and Jewish ethnic 
sacred history and illustrating the fulfilment of the universalist 
tendency in Israelite and Jewish literature through the extension of the 
revitalization movement begun by John the Baptist and continued by 
Jesus, to include the Gentiles (A.Y. Collins, 2007:43). 
T. Colani was the first to formulate the "Little Apocalypse" 
theory,743 that Mark 13 is not based on anything Jesus said but that it 
used an earlier Jewish apocalypse, adapted it to the new situation and 
ascribed it to Jesus (A.Y. Collins, 1992b:1125; Aune, Geddert & 
Evans, 2000:51; Comfort & Elwell, 2001:69). This precise theory 
does not have many modern proponents although there are many 
scholars who still allow for an existing apocalyptic pamphlet 
(Flugblatt) functioning behind Mark 13. In this study the hypothesis is 
stated that although Mark is characterized by an apocalyptic 
worldview, Mark 13 is not an apocalypse because although it displays 
the typical characteristics found in Jewish apocalypses that preceded 
it, it purposefully utilizes these apocalyptic features for a distinct 
nonapocalyptic purpose, to warn its readers against an overheated 
apocalyptic expectation that might lead to rash behaviour. 
Myer's (1988:104) remark is important: "Mark chose realistic 
narrative over the more highly fabricated fictions of apocalyptic." 
Apocalypses contain long descriptions of visions and dreams but little 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
743  Colani produced two volumes in 1864 with his proposal of the "little 
apocalypse," an early Christian apocalypse that predated the fall of Jerusalem and 
served as the basis for Mark's more fully developed treatment of the issue of the fall 
of Jerusalem in 13:1-27 (as Taylor, 1952:498-499 indicates; cp. A.Y. Collins, 
1992a:74). C. Weiszäcker proposed already in 1864 that this proposal was "Jewish," 
leading to the popularity of the theory among researchers. Bultmann (1931:122) gave 
his authoritative approval to the theory. For the subsequent development of the theory 
and the debate surrounding it, cp. Beasley-Murray (1993:1-161, especially 33-34). 
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about events in the lives of historical figures. As argued in chapter 7, 
Mark operates with an apocalyptic worldview and this determines the 
way he casts his narrative and the shape of some of his 
characterizations, including that of Jesus (Witherington, 2001:7). For 
this reason, Mark is more interested in Daniel than in any other book 
of the Hebrew Scriptures, and in general focuses on the apocalyptic 
passages in Daniel 1-12; Isaiah 24-27; 34-35; Ezekiel 38-39; Joel 3-4; 
Zechariah 9; 12-14; and Malachi 3-4. Mark quotes from every chapter 
of the Book of Daniel, according to Kee (1977:47). Kee adds that 
Mark adopts Daniel's narrative strategy of presenting miracle stories 
in the first part of his work, followed by a second part with its 
emphasis on suffering, and the section on eschatological predictions in 
the centre. 
2. MARK'S APOCALYPTIC WORLDVIEW  
The apocalyptic worldview operating behind the scenes in the Gospel 
is demonstrated when the traits characterizing it and that also occur in 
some of the apocalyptic works are listed (the order of the 
characteristics does not represent the importance of the elements):  
Firstly, dualism, where the new order is opposed to the old, but with 
the guarantee given that the new order will overcome the old order 
dominated by the evil;  
Secondly, use of the combat myth, and in the Gospel the struggle is 
between Jesus and Satan;  
Thirdly, the theme of a lack of understanding about the secret of how 
the world functions, what lies behind reality, and what will be the 
outcome of the present order, and divine revelation giving a 
perspective on this reality from the unseen dimension (Kee 1977:45-
66);  
Fourthly, a narrative that is bound spatially from above by the 
supernatural world and temporally from beyond by the climactic 
eschatological events, including the final judgment by the Son of man 
(Myers, 1988:103);  
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Fifthly, the use of "Son of man" in Mark indicates Jesus as the one 
suffering and dying as well as the future judge, accuser, and deliverer. 
Although Mark's Gospel does not refer explicitly to the parousia, "it 
has taken a decisive step toward the more elaborate Christian 
apocalyptic scenario of the parousia" (Horsley, 2001:128) of Jesus as 
heavenly Lord, such as found in Matthew, Revelation, and later 
Christian literature.744 The problem of Mark's abrupt, open ending has 
not been solved satisfactorily, but what can be stated is that Mark 
emphasizes not the resurrected and exalted Lord who was coming 
again, as in Luke and Matthew, but the continuation of Jesus' mission 
of renewing the elect people ("He is going ahead of you to Galilee," 
16:7) (cp. Horsley, 2001:17).745  
Ahearne-Kroll's (2010:733) conclusion is that the "apocalyptic thrust 
of Mark's story of the kingdom of God through Jesus shows itself in 
various places, but the cumulative effect is more powerful than any 
individual mention of it."746 
From Mark's point of view, the world is a battleground between 
good and evil, between the righteous elect and the unrighteous 
uninitiated, between God and Satan. This world needs to be liberated 
before Satan's dominion over it shall be broken. To understand the 
reality, one needs to be illumined by divine revelation as to the real 
contents. This message comes in the form of parables and riddles 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
744  "In striking contrast to Paul's letters and Matthew's Gospel ... Mark contains 
nothing that could be called the parousia of the Son of Man (i.e., identified as Jesus 
returning in judgment)" (Horsley, 2001:123). Mark 13 allows for the angels to gather 
all the elect but no mention is made of unbelievers, and any judgment. It can however 
be argued that a judgment is implied. 
745  Cp. Shiner's (2003a:9) remark that the abrupt ending forces the audience 
back to the eschatological discourse in order to understand the context of the 
crucifixion and resurrection. The eschatological discourse makes it clear that the 
passion events point beyond themselves to a time of unequivocal victory. 
746  Cp. A.Y. Collins (2007:1, 11-13, 42-52) who comes to the same conclusion, 
that the apocalyptic worldview of Mark determines his Gospel. 
	  	   445	  
meant to tease the mind into active thought, as C.H. Dodd argues.747 
The metaphorical speech it contains needs to be interpreted, the 
secrets of the kingdom need to be explained, and only the initiated will 
be able to understand it. 
As an exorcist, Jesus battles with Satan and his minions, and wins. 
The unclean spirits know who Jesus is, at a time when his own 
disciples do not recognize his identity.748 His human adversaries also 
instinctively realize who he is, and Jesus beats them in verbal combat. 
He deliberately goes to Jerusalem in order to submit himself to a trial 
characterized by unfairness and execution at the hands of these 
adversaries. This forms part of Mark's Gospel of paradox, of the least 
and the last entering the kingdom first, and children being the model 
of how to enter God's dominion. 
Three "pillar stories" anchor Mark's account, all of them portrayed in 
apocalyptic light and found at the beginning, middle, and end of the 
account involving Jesus' baptism, transfiguration, and death (Myers, 
1988:390-391). 
Baptism  Transfiguration  Crucifixion  
Heavens rent  Garments turn white Sanctuary veil rent 
Dove descends  Cloud descends  Darkness descends 
Voice from heaven Voice from cloud  Jesus' great voice 
"You are my   "This is my Son, the "Truly, this man was the 
beloved Son"  Beloved"749  Son of God" 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
747  In the ancient world, Crossan (2012:26) reminds his readers, riddles were 
not childish word games but potentially lethal word contests. 
748  "The confessions of the demons are intriguing because they appear to have 
no impact on characters in the story. No one, not even Jesus' disciples, suggests that 
Jesus is the Son of God ... until the high priest puts the decisive question to Jesus at 
his trial (14:61). No one seems to hear what the demons shout" (Juel, 1994:68). This 
is a particular instance of Markan irony. 
749  Cp. Dowd & Malbon's (2006:274) remark that the phrase, "beloved son," 
reminds hearers of God's requirement that Abraham sacrifice his "beloved son" as a 
test of Abraham's loyalty to YHWH (Genesis 22:1). The fact that the voice is here 
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John the Baptist as Elijah Jesus appears with Elijah "Is he calling Elijah?" 
These three moments focus the reader's attention on the identity of 
Jesus, showing that the revelation breaks through the darkness 
periodically, writes Perrin (1995:134). The King of the kingdom (1:1, 
15) has the divine imprimatur because he is God's Son, a potentially 
dangerous idea when the emperorship was changing hands all the time 
(Witherington, 2001:39).750 
Mark 10:42 refer to "those who are thought to rule over the nations," 
a term related to apocalyptic thinking of who the real rulers of the 
world are, God or Satan, each with a host of servants (Marcus, 
1999:558). The apocalypticist believes that it is what happens behind 
the canvas of history where invisible forces work both in the spiritual 
and material realms that really explains why events are and happen as 
they do in this world. The apocalypticist's job is "to unveil these 
secrets, peel back the curtain and reveal the underlying and overriding 
forces that control what happens in the human sphere" (Witherington, 
2001:61). 
The epistemology of apocalypticism is dependent on divine 
revelation to a recipient, as a gift of God. In Mark's world it includes 
who Jesus is and why he died. Mark 12:34 brings this kind of 
knowledge in close relation with God's act of establishing God’s 
dominion in this world, when the scribe, in making an intelligent 
remark, is in Jesus' words "not far from the kingdom of God." Mark's 
concern with secrets in Mark 4 is also related to essential truths about 
God, Jesus, the kingdom, and the unknown reality that can only be 
obtained by revelation. Mark uses the same supposition of secret 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
"from heaven" transforms the allusion to Genesis 22 into an amazing claim: The God 
who demanded the sacrifice of Abraham's son but then provided a substitute is not 
prepared to demonstrate God's own commitment to humankind by allowing God's 
own son to give his life as a ransom for many (Mark 10:45), and for God's son there 
will be no last-minute reprieve. 
750  Cp. the discussion in chapter 6 about the social milieu in Rome during the 
late sixties of the first century CE. 
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knowledge found in Daniel, and in the apocalyptic material at 
Qumran. 
Insiders, the initiated, alone can receive this knowledge. 2 Baruch 
48:2-3 declares, "you do not reveal your mysteries to many," and full 
knowledge is not possible until the end (1 Corinthians 13:12: 
βλέποµεν γὰρ ἄρτι διʼ ἐσόπτρου ἐν αἰνίγµατι, τότε δὲ πρόσωπον πρὸς 
πρόσωπον· ἄρτι γινώσκω ἐκ µέρους, τότε δὲ ἐπιγνώσοµαι καθὼς καὶ 
ἐπεγνώσθην). This explains the incomprehension found with the 
disciples; they will only understand the identity of Jesus and the 
meaning of his death and resurrection after Easter, when the dominion 
of God will be inaugurated. Only some have the capacity to 
understand Jesus' message, those who have ears and who receive the 
seed in good soil (Marcus, 1999:562). While the unclean spirits 
understand who Jesus is, the crowd has to be satisfied with parables 
concealing the mystery of the kingdom.751 After Easter, secrecy is 
disobedience and proclamation is the command (Gnilka, 1979:344). 
Now the darkness of evil forces has arrived at the age of full 
disclosure (Marcus, 1999:574), leading to persecution and suffering 
for disciples as well as false prophets and messiahs, inaugurating the 
end (Kühschelm, 1983:207).752 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
751  Aichele (1996:1, 109-120) reads the insider-outsider dichotomy found in the 
Gospel in terms of Roland Barthes' concepts of denotation and connotation. 
Connotation is the understanding of those who are on the inside, those who 
understand the secrets of the kingdom, while denotation is the fate of those on the 
outside, to whom all comes through parables. Connotation is linked to being a disciple 
while the outsider is an illegitimate reader, a Judas who betrays the true meaning of 
the text (Aichele, 1996:3). Crossan (2012:18) thinks all of the parables of Jesus in 
Mark are to be understood as riddle parables, also called allegories. With Mark, the 
parable of the Sower is a paradigm for parables, a model for all the others. 
752  Kühschelm (1983) selects from the synoptic tradition two passages that 
predict persecution for the disciples, Mark 13:9-13 and Matt. 23:29-36 together with 
their synoptic parallels. He then examines these passages in minute detail from a large 
number of points of view. There are thus analyses labelled syntactic, stylistic, 
semantic, structural (though not structuralist), "pragmatic functional," as well as the 
expected source-, form-, and redaction-critical studies (Tuckett, 1985:38). 
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An important part of the apocalyptic worldview is that it addresses 
the theodicy, and Mark 13 confirms that justice will be served in the 
end, a fact supported by Jesus' resurrection from the dead when death 
was imposed unfairly on him (Donahue & Harrington, 2002:380).753 
3. MARK 13 AS AN APOCALYPSE? 
Although an apocalyptic worldview and mind-set containing some of 
these characteristics influence and determine the Gospel and inform 
the way Mark shapes his narratives, Mark 13 cannot be described as 
an apocalypse because this discourse lacks more of the features 
usually deemed essential to apocalyptic literature than it contains, it 
deemphasizes or seriously adapts the ones it does include, and it does 
not share the conceptual framework or connotative perspective that 
determines apocalypses (Horsley, 1993:223-244; 1998:307; 
2001:123). Geddert (1989:220) agrees that Mark 13 eschews 
apocalyptic provenance, although he admits that the discourse 
contains "apocalyptic associations." 
Brandenburger (1984:15) disagrees and is of the opinion that the 
Olivet Discourse shares all the most essential characteristics of Jewish 
apocalypses. He identifies apocalyptic speech patterns and formal 
structural elements by comparing the Gospel with the Assumption of 
Moses and 4 Ezra, and argues that apocalyptic underlies both the 
Christian source underlying Mark 13 and the Markan redaction of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
753  Borg & Crossan (2009:41) remarks that the kingdom of God (as portrayed 
by Mark, in their research) provides an alternative to Rome's program of peace 
through victory, namely peace through justice. Roman peace is acquired through the 
violence of war and conquest; the peace of God's dominion is acquired through 
distributive justice. There will only be peace on earth when all members of God's 
world-home receive a fair and equitable share of its bounty, when all members of 
God's family have enough. Van der Watt (2011:123) emphasizes that the 
eschatological life is metaphorically expressed in terms of a rich imagery based on 
familial conventions. Receiving eternal life implies being born into an earthly life, and 
being part of the family implies a personal and living relationship. Believers are cared 
for and protected by the Father and Son, with the central position in this relationship 
given to God as the initiator and moving agent. 
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discourse. 754  Mark 13 is an apocalypse, he (1984:13, 15-16) 
concludes. Dyer (1998:191) makes a valid observation in writing that 
the many parallels to Mark 13 found in the apocalyptic literature by 
Brandenburger have helped to provide a balance to the perception of 
the relationship between Mark 13 and apocalyptic thinking, although 
Brandenburger over-emphasizes the connections between the 
discourse and apocalyptic literature, to the point where Mark 13 is 
interpreted by Brandenburger more in the context of the Assumption of 
Moses and 4 Ezra than Mark itself (Dyer, 1998:186, 191).755 Although 
Jesus' speech may share some characteristics of Jewish apocalypses, it 
is not an apocalypse as it does not share the formal literary features of 
the genre, and it shares characteristics with several other genres, 
including paraenesis, testament, 756  and prophecy (Shively, 
2012:187).757 Mark 13 participates in multiple genres and engages in a 
multi-layered persuasive discourse (Robbins, 1989:42; 1996:44). As a 
result, Mark 13 defies strict genre classification (A.Y. Collins, 
2007:594). 758  Mark engages in apocalyptic discourse in order to 
interpret and offer a solution for suffering and persecution (Shively, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
754  It is rather a shortcoming of his work that he limits his comparison of Mark 
13 to the Assumption of Moses and 4 Ezra without giving a broader overview of 
apocalypses. 
755  However, Brandenburger (1984:11) does not deny that the full spectrum of 
the apocalyptic imagination evident in some Jewish texts has been starkly reduced in 
Mark 13, but he insists in the strongest possible language that this does not imply that 
the author of the Gospel or the source he used is anti-apocalyptic. 
756  Busch (1938) already suggested that Mark 13 should be viewed as a 
farewell discourse or last testament, a suggestion taken up by Dahl (1976) and 
Brandenburger. Busch also demonstrated the unity of Mark 13 (cp. Du Toit, 
2006:160). 
757  Shively's contribution is worthwhile because she utilizes a narrative 
approach to the Gospel, implying that she does not look for Mark's apocalyptic 
character only in an isolated passage or section, but also from the perspective of the 
whole narrative (Shively, 2012:252). 
758  A.Y. Collins (2007:594) characterizes the genre as a "rhetorically shaped 
esoteric instruction of a prophetic and apocalyptic nature." 
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2012:188).759 Mark 13 engages in apocalyptic discourse by utilizing 
the elements that defines this type of discourse: persecution, the 
involvement of heavenly beings, and a final judgment that includes 
both negative and positive features. And the discourse functions as 
persuasive rhetoric by which the Markan Jesus forms a household, or 
social group, marked by certain values and behaviours,760 with the aim 
to persuade followers to believe that suffering is God's will for the 
righteous, and to motivate them to act self-sacrificially for Jesus' sake 
(Shively, 2012:217-218). However, Mark 13 does not interpret the 
ending in terms of space and time: what good would fleeing into the 
mountains (13:14) and hoping that the tribulation would not happen in 
winter (13:18) serve if the end of space and time were at hand? (Gray, 
2008:96). What then is coming to an end? Meier (1994:31) suggests 
that “the end” refers to the end of Israel's history in the same terms as 
that used by prophetic eschatology, described in terms of the 
extermination of sinners within the holy people, and the beginning 
consisting of salvation of the faithful (which is characterized by the 
term, the kingdom of God). He defines prophetic eschatology as: the 
judgment upon sinners inside and outside Israel; the gathering of the 
tribes of Israel at Zion or Jerusalem; the liberation and renewal of 
Jerusalem, Mount Zion, and the Temple; and the defeat of the Gentiles 
and their pilgrimage to Jerusalem to acknowledge and worship 
YHWH (Meier, 1994:243-251). It is this definition of eschatology that 
applies to Mark 13, because of the many citations and allusions to the 
Hebrew Bible's prophets761 but also because the one theme that unites 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
759  Shively (2012:41-82) discusses Mark 3:22-30 to demonstrate the portrayal 
of Jesus' ministry as the enactment of a cosmic struggle. 
760  Mark uses the concept of the kingdom of God as a symbol for the actual 
sphere of access to God's (the Patron) saving presence, a sphere that is that of the 
household. In these terms, Jesus' brokerage of the kingdom can be understood in terms 
of his restoring of the kingdom. Jesus restored the household and brokered at the same 
time the kingdom. The new household is a symbol for the kingdom. The kingdom is 
the household and the household is the kingdom (Van Eck, 1995:361). 
761  Kee (1977:45) records that of the 57 quotations in Mark 11-16, only eight 
are from the Torah, and all but one of those appear in the context of the controversy 
stories in Mark 12 from the Book of Daniel. Mark ascribes to Jesus thiry-seven 
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all in prophetic eschatology, Jerusalem and its Temple, is the leading 
theme in Mark 13. The Temple lies at the heart of Markan eschatology 
(Gray, 2008:97). In prophetic eschatology, tribulation and suffering 
precede the time of restoration and vindication, a pattern followed by 
the discourse, with tribulation (13:5-23) preceding vindication (13:24-
27) (Gray, 2008:122). Telford (1995b:135) agrees and suggests that 
the Gospel in its eschatology presents an early stage in the 
transformation of the apocalyptic hope of Israel, of Jesus and of 
primitive Jewish Christianity, while the "Proclaimer" of the coming 
eschatological kingdom of God is in process of being seen as "the 
Proclaimed" in whose person and ministry the kingdom is already 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
specific quotations to Old Testament texts (Grant, 1977:14). There are 21 quotations 
from the prophetic writings. An analysis of the allusions to Scripture reveals that of 
160 allusions in the Gospel, half are from the prophets (excluding Daniel), and about 
an eighth each from Daniel, the Psalms, the Torah, and from non-canonical writings. 
If Daniel is included in the count, then the majority of quotations and allusions to the 
Hebrew Bible in Mark 11-16 are taken from the prophets. Dyer (1998:101-115) 
makes a list of all allusions to the Hebrew Bible found in Mark 13:  
• 13:2 - Haggai 2:15;  
• 13:4 - Daniel 12:6-7;  
• 13:6 - Isaiah 45:18; 47:8;  
• 13:7 - Daniel 7:21; 11:44; 2:28-29; 2:45; 11:36;  
• 13:8 - Isaiah 19:2; 2 Chronicles 15:6;  
• 13:9 - Isaiah 26:17; Jeremiah 22:23; Micah 4:9-10; Daniel 7:25;  
• 13:10 - Zechariah 2:15a; 14:16; Daniel 11:33; 12:3;  
• 13:12 - Isaiah 19:2; Micah 7:2, 6;  
• 13:13 - Daniel 12:12-13; 12:1; Micah 7:7;  
• 13:14 - Daniel 9:27; 11:31; 12:11; 1 Maccabees 1:54; 2:28;  
• 13:15 - 1 Maccabees 2:28;  
• 13:19 - Daniel 12:1; Exodus 9:18;  
• 13:22 - Deuteronomy 13:1-3; Daniel 6:26-28; 11:36;  
• 13:24 - Daniel 10:2; 11:20; 12:1; Judith 8:1; Isaiah 13:10; Ezekiel 32:7-8; 
13:24-27 - Isaiah 13:10; Ezekiel 32:7-8; Joel 2:10; 3:4; 4:15; Isaiah 34:4; 
Daniel 7:13-14;  
• 13:25 - Isaiah 34:4; Joel 2:10;  
• 13:26 - Daniel 7:13-14;  
• 13:27 - Zechariah 2:10; Isaiah 43:6; 11:10-12;  
• 13:30 - Daniel 12:7. 
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present. Eschatology is thus in the process of being eclipsed by 
Christology. Telford (1995b:136) then asks what the theological 
function of Mark 13 is, and answers that the evangelist sees in the 
events of the sixties of the first century CE, and particularly the 
disastrous Roman-Jewish rebellion and war (66-70 CE), signs that the 
world was coming to an end, leading to an overheated apocalyptic 
expectation. Mark 13 comforts the readers with the notion that, despite 
suffering and persecution, these events had been foreseen by the 
founder, and that he himself would be returning soon to punish his 
(and the church's) enemies and reward the faithful. "Using traditional 
apocalyptic sayings or even an existing apocalypse, he has, in the 
manner of the apocalypticist, updated his source material to make it 
relevant to a new situation. This construction makes Mark positive 
towards apocalyptic but ... he inserted the discourse into his Gospel in 
order to modify or tone down the apocalyptic fervour occasioned by 
the Romano-Jewish war, to disassociate these events from the end-
time itself and to urge ethical 'watchfulness' as the appropriate 
response to the parousia expectation (cf. 13:32-37)" (Telford, 
1995b:136-137). 762 
It has been argued that an apocalyptic worldview underlies the 
Gospel. In the light of the conclusion that Mark 13 is rather an anti-
apocalypse the question needs to be asked whether Jesus is seen by the 
evangelist as a prophet of apocalyptic eschatology. There are two 
major views of Jesus with some researchers defining him as an 
apocalyptic prophet and others who insist that he was not an 
apocalyptic prophet. Scholars who regard Jesus as a prophet of 
apocalyptic eschatology interpret his central message, of the kingdom 
of God, “as a dramatic, divine intervention that would forever change 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
762  As indicated in Part 1, fulfillment as well as non-fulfillment of prophecy 
contained in the Hebrew Bible led to reinterpretation for a new situation. Underlying 
this practice is the theological premise that the transcendent God who promised to 
become involved in Israel's history and save Israel is the same God that today would 
do the same for his people. Thus the Qumran community reinterpreted Habakkuk in 
their commentary and reapplied its promises for their own situation (Prof Jan van der 
Watt, personal interview, 26 April 2013). 
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the nature of human existence, when God would exercise his power to 
eradicate evil and extend his reign of peace and justice throughout the 
world” (Fredriksen, 1999:273).763 Those who regard Jesus as a non-
apocalyptic teacher of wisdom interpret his message of God’s 
kingdom as a this-worldly call for people to shatter social boundaries 
and establish more egalitarian societies.764 They interpret Jesus as a 
wise person who would not let others control his life (Kennedy, 
2006:159). The Gospel of Mark supports in my opinion the viewpoint 
of Jesus as an apocalyptic prophet and Mark 13 does not contradict 
this view, that Jesus expected an imminent ending of the known world 
in favour of a new creation, although the evangelist uses the discourse 
to warn his/her readers against an overheated apocalyptic expectation. 
Different types of arguments are presented to support the hypothesis 
that Mark 13 is not an apocalypse but rather functions as an anti-
apocalypse. 
3.1 Arguments from a comparison with existing 
apocalypses 
This study does not claim that there are not some parallels between 
Mark 13 and apocalyptic literature (as Kee, 1977:65-68 and 
Brandenburger, 1984:11 show) but it denies that the eschatological 
discourse is apocalyptic in intent and purpose. As argued in the first 
part, apocalypses contain several features but no apocalypse contains 
all the features. This implies that it is important that each apocalypse 
should be investigated in its own right and described as a unique work 
(as demonstrated in chapter 4). However, there are enough 
characteristics that apocalypses have in common that it is possible to 
speak about a specific genre, apocalypses. The following reasons are 
usually given for stating that Mark 13 is under the influence of 
apocalyptic thought-forms:  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
763  Representatives of the group propagating this view include E.P. Sanders, 
J.P. Meier, P. Fredriksen, E. Schillebeeckx and J. Allison. 
764  Representatives of this group include J.D. Crossan and M. Borg. 
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Ø That the esoteric scene commences the discourse, reflecting 
apocalypses;  
Ø That the key question of the four disciples is apocalyptic, as in 4 
Ezra 4:33;  
Ø That the answer by the teacher is in the style of a revelation of 
eternal secrets;  
Ø That apocalyptic paraenesis is used up to and including the final 
phase of tribulation;  
Ø That the same meaning and function is given to "signs" as in 
apocalyptic literature;  
Ø That the use of parables is part of the answer to "the 
eschatological question;”  
Ø And that traditional secret teaching is communicated in the 
discourse (Brandenburger, 1984:15-18).  
However, it is possible to relate these observations on the Markan 
discourse to other groups of literature, like the Hebrew Bible, the rest 
of the books of the New Testament, and the world of Graeco-Roman 
or Hellenistic literature, as Dyer (1998:195) shows. Mark 13:24-27 
and its context rather indicate that the events referred to occur soon 
after the tribulation of 13:14-21 and within a generation of the 
historical Jesus (13:30), indicating: 
Ø That the beginning of these events must already have been 
apparent to the evangelist and the community he addresses;  
Ø That it is a sequence of events, a process, rather than a climactic 
event (13:26, 27);  
Ø That it is the powers opposing Jesus who will see his 
vindication, not the elect (as in 14:62);  
Ø That the one clear precedent to 13:26, in Daniel 7:13, has a Son 
of man coming to the Ancient of Days on the clouds, not 
returning to earth;  
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Ø That given the apocalyptic and prophetic symbolism of heavenly 
bodies representing earthly rulers, it is not certain that 13:24-27 
are to be understood as purely celestial events, as demonstrated 
by relating these imagery to its use in the Hebrew Bible;  
Ø That the allusions to the judgment of the nations in 13:24-25 and 
to the gathering of the nations to worship YHWH in 13:26-27 
are of Hebrew Bible origins;  
Ø And that the events referred to is not necessarily events of the 
eschaton (cp. Dyer, 1998:195-196 for more arguments).  
Up until 13:30, the discourse refers to discernible historical events 
surrounding the fall of Jerusalem (Dyer, 1998:196). In other words, 
the destruction of the Temple is only a small part of the events that 
will overtake Jewish Christians living in Jerusalem and its surrounding 
area, and it is imperative not to overestimate its significance, while the 
destruction of the Temple serves as a sign of the end that will 
inaugurate the beginning of the harvest and the coming of the 
kingdom with power, within a generation of Jesus (9:1; 13:30). When 
the end will be is the decision of the Father and what is important is 
that the community stay alert and vigilant so that they will be awake 
when the Son of man returns with the clouds. 
Apocalypses have different characteristics and cannot be categorised 
under a single rubric. However, it is possible to measure Mark 13 
against the different characteristics that occur in various apocalypses, 
and the conclusion is that Mark 13 differs from typical apocalypse in 
that (in no particular order):  
It does not involve an otherworldly mediator; 
It does not contain visions of heaven or otherworldly tours; 
It is not received by divine "revelation" (apokalypsis). No angel-
interpreter is necessary to explain the mysteries contained in the 
revelation. The Gospel does not use terms like "the end of times," and 
eschaton, and does not contain descriptions of or references to a new 
world and a new world order. It is vague about what will happen when 
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the Son of man will return in the clouds, except to say that the angels 
will collect the elect at his command (13:26-27). No further 
information about the end is supplied.765 In its pronouncements about 
the rulers, Roman and Jewish, it uses language about judgment but no 
reference to a last, universal judgment is found (except, perhaps, in 
8:38: ὃς γὰρ ἐὰν ἐπαισχυνθῇ µε καὶ τοὺς ἐµοὺς λόγους ἐν τῇ γενεᾷ 
ταύτῃ τῇ µοιχαλίδι καὶ ἁµαρτωλῷ, καὶ ὁ υἱὸς τοῦ ἀνθρώπου 
ἐπαισχυνθήσεται αὐτὸν ὅταν ἔλθῃ ἐν τῇ δόξῃ τοῦ πατρὸς αὐτοῦ µετὰ 
τῶν ἀγγέλων τῶν ἁγίων). Apocalyptic pessimism about this world's 
immediate future and historical determinism also do not determine 
Mark 13's predictions (Horsley, 2001:123);766 
It is not determined by great quantities of apocalyptic images and 
metaphors or notions; 
It does not have any date setting; on the contrary, Mark 13 is 
outspoken that the setting of any timetable should be avoided at all 
costs. Best (1983:42) emphasizes that the experience of modern 
apocalyptic communities shows they are bound together by their 
assuredness about a specific date for the parousia; 
Horsley (2001:135) calls Mark 13 "almost anti-apocalyptic in 
function" because Jesus never really answers, indeed never really 
directly addresses, the questions asked by the four disciples in v. 4. 
"When" God's judgment and deliverance would come and "what 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
765  The information given by Mark can be contrasted to the information 
provided by Matthew, as Brandenburger (1980:132) shows. Matthew pictures the 
coming of the Son of man as: he appears in his glory from heaven; all his angels 
accompany him; he sits down on the throne of judgment in his glory; all nations are 
collected before his throne and he is pictured as a judge; his eschatological task is to 
divide between the righteous and the unrighteous and his judgment leads to blessing 
or condemnation. In contrast, Mark only describes that the angels would collect the 
elect from the corners of the earth with the appearance of the Son of man. 
766  Horsley (2001:123) adds that no description of cosmic disorder or 
impending cosmic catastrophe can be found in Mark, a remark that is not supported 
by the definite descriptions in 13:24-25. The same is true of Horsley's (2001:123) 
remark that "Mark contains nothing that could be called the parousia of the Son of 
Man (i.e., identifies as Jesus returning in judgment)"; what about 13:26-27? 
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would be the sign" may have been questions often addressed in Judean 
apocalyptic literature, but Jesus' explicit rejection of the Pharisees’ 
request for a sign ("I tell you, no sign will be given to this generation," 
8:11-12: Καὶ ἐξῆλθον οἱ Φαρισαῖοι καὶ ἤρξαντο συζητεῖν αὐτῷ, 
ζητοῦντες παρʼ αὐτοῦ σηµεῖον ἀπὸ τοῦ οὐρανοῦ, πειράζοντες αὐτόν. 
12 καὶ ἀναστενάξας τῷ πνεύµατι αὐτοῦ λέγει· Τί ἡ γενεὰ αὕτη ζητεῖ 
σηµεῖον; ἀµὴν λέγω ὑµῖν, εἰ δοθήσεται τῇ γενεᾷ ταύτῃ σηµεῖον) 
warns that the disciples' request for a sign would receive the same 
treatment; 
Mark uses stereotyped apocalyptic images in order to caution his 
listeners against an apocalyptic interpretation of their own situations 
of crisis (Horsley, 2001:135). For this reason, Jesus focuses on the 
extreme difficulties that the listeners would experience at the hands of 
the Roman and Jewish authorities and the final deliverance of the 
elect, but at the same time insists that his followers do not take these 
events as signs of impending judgment or deliverance, because "about 
that day or hour no one knows ... only the Father" (13:32-33). Mark's 
Jesus is concerned with the struggle of the present time; 
Mark 13 is permeated with references to fulfilment of prophecy 
found in the Hebrew Scriptures, and its main theme, of the kingdom of 
God, is crystallized from the same source; 
Mark 13 is in line with Daniel 7-12 and sections of 1 Enoch and the 
Testament of Moses (chapter 10) when it portrays God as resolving the 
crisis of imperial and / or domestic rule both by judging the oppressive 
rulers and restoring the people to independence or sovereignty 
(Horsley, 2010:126). God will vindicate those who died in the battle 
for justice through resurrection, as Jesus the martyr is vindicated in the 
empty tomb. In sharing the prophetic agenda, Mark 13 proclaims 
judgment of unjust rulers and the restoration of God's elect, while 
sharing the relatively new motif of the vindication of the righteous; 
In comparing Mark 13 with Judean apocalyptic literature, it reveals a 
significant difference from them. The "wise" or maskilim responsible 
for Daniel 7-12 saw themselves as living midway through the last 
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"week" of years before God would intervene in a final way by judging 
oppressive rulers in Jerusalem and Syria and restore God’s elect. The 
community responsible for the Dead Sea Scrolls was so convinced 
that God's decisive visitation was imminent that they went into the 
Judean desert in order to establish a new community, to prepare the 
way for the Lord (1QS 8:14; 9:19). The decisive action of God was in 
the future, while Mark 13 displays a greater urgency and intensity 
about deliverance that is already happening (ἡ γενεὰ αὕτη). The long-
awaited renewal of Israel is already happening, and Mark is more 
focused on fulfilment of the promises that is already happening, and 
far less on the future, however imminent (Horsley, 2001:126-127); 
A further observation concerns the arrival of the kingdom, with 
Jewish apocalypses' focusing on future fulfilment and Mark on the 
aspect of the kingdom that has come with Jesus. Jesus starts his 
ministry with the announcement that the kingdom has already come, 
and his ministry proceeds to manifest the power of this kingdom when 
he heals the sick, exorcises those oppressed by unclean spirits, and 
resurrects the dead. Jesus sees Satan fall like lightning from heaven 
(Luke 10:18) when his seventy-two disciples witness of their success 
in proclaiming the kingdom; even the devils submit to them when they 
use Jesus' name (Luke 10:16). The kingdom also affects nature, with 
Jesus calming a storm, and his teaching is concerned with explaining 
the mysteries of the kingdom to some. Imminently, the kingdom will 
come with power (9:1), and after his death Jesus will drink wine anew 
in the kingdom (14:25). The kingdom is present; one must enter it like 
a child while rich people (seemingly qualified as those who became 
rich by defrauding and suppressing others) are disqualified from 
entering it in this life (10:15, 17-25); 
The list of wars, earthquakes, and famines draws upon traditional 
prophetic rhetoric (such as Isaiah 8:21; 13:13; 14:30; 19:2; Ezekiel 
5:12), and it became elaborated and stereotyped only after the time of 
Mark 13 (in 4 Ezra 9:3; 13:31; 2 Baruch 27; 70:8) (Hartman, 1966; 
Horsley, 2001:130; Vermes, 2003a:292). Lists of eschatological 
hardships appear in other early Jewish works such as Jubilees 23:16-
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31; at various points in 4 Ezra and 2 Baruch; in the Testament of 
Moses and in the Mishna Sotah 9:15; as well as in 1 Thessalonians 
4:16-5:9. Some of the signs or hardships listed also appear in non-
eschatological pagan sources such as portents, but in Mark 13 most of 
these signs and portents are missing (Keener, 2009:361-362); 
The way Mark views power is compatible with that of 
apocalypticism. Power is the property of the powerful, and it is 
normally accepted that some people, like the rulers, have power. The 
vision of Mark in the pericopes about Herod and Pilate in 6:14-29 and 
15:1-15 is quite different. Power is represented as a network of 
relationships and expected behaviours where the powerful do not do 
their will because power is a web in which everybody is trapped, even 
those who supposedly rule (De Mingo Kaminouchi, 2003:34-35); 
Mark 13 does not contain esoteric elements, as is the case in some 
apocalypses, although there are certain scenes that are presented as 
private teaching or esoteric instruction (4:10-20; 7:17-23; 9:9-13, 30-
32; 10:32-43). Mark 13:3-37 is a rhetorically shaped esoteric 
instruction of a prophetic nature, in the opinion of Y.A. Collins 
(2007:595), but the discourse states that the reader is involved in the 
act of interpretation (13:14) and the information is targeted on all 
readers (13:37); 
Mark 13 is not a revelation by mediators from outside this world, to 
a human recipient, concerning salvation from this world’s miseries as 
is the case in apocalypses but by a trusted teacher to his disciples; 
In the context where Mark 13 is placed, before the passion narrative, 
it is clear that salvation does not originate in the supernatural realm, as 
is the case in some apocalypses; 
In many apocalypses, the perception is purposefully created that 
everything on the way to the end is predetermined; the apocalyptic 
worldview is deterministic, at least on the macro level, where things 
happen according to God's plans, regardless of human action. In Mark 
13, there are some things that even Jesus does not know (13:32); 
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Mark 13 does not contain the widespread dissatisfaction with and 
pessimism about the present world that colors some apocalypses; 
The perception that an unseen world affects or even determines this 
one does not play a prominent role in Mark 13; 
The apocalyptic idea that the unseen world is accessible only 
through revelation is not found in Mark 13; 
The idea that God's sovereignty is contrary to earth's empires, 
especially those that oppress Jews or Christians, is underplayed in 
Mark 13; 
The writing of Mark 13 is not pseudonymous in order to authorize 
the writing; 
Mark 13 is not to be kept secret as is the case in some apocalypses 
where direct orders are given on how the information should be 
treated;767  
Mark 13 is not characterized by eschatological impatience; on the 
contrary, it is addressed to believers believed to be endangered by a 
false eschatological expectation resulting in impatience; 
As is the case in some apocalypses, careful computation of future 
events does not comprise an essential part of the writings; 
Mark 13 does not contain any visions characterized by fantasy; 
In Mark 13 symbolism of numbers does not play any role as in the 
case of many apocalypses; 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
767  Brandenburger (1981:197) states that "Geheimnissen," mostly used in the 
plural sense, form an integral part of apocalyptic rhetoric. "Dass die apokalyptiche 
Propheten oder Weisen zu diesen Geheimnissen Zugang haben, die im himmlischen 
Thronbereich schon immer wieder als eigentliche Weisheit der Schöpfung bereit liegt, 
gehört zu den fundamentelen Voraussetzungen apokalyptischer Theologie" 
(Brandenburger, 1981:197). 
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In Mark 13 earthly empires are not described in terms of  a 
stereotypical model of "four kingdoms" or "twelve kingdoms," as 
happens in some apocalypses; 
Although angels do play a role in Mark 13, it is not as prominent as 
in may apocalypses; demons do not play any role as is the case in 
many apocalypses; 
Apocalyptic language is characterized by the following: It draws 
heavily on mythology; it is both literal and metaphorical; it has 
allegorical features and concrete referents; it evokes deep emotions; 
and it introduces readers to an unseen world. These features do not 
characterize the language found in Mark 13;  
Apocalypticism is a crisis phenomenon where the values and 
structures of the community have become meaningless for a minority 
group and they replace it with a new system of meaning. In this way, 
the minority group further alienates itself, becoming a marginal group 
or substructure in conflict with the majority group. Although the 
audience of Mark face a crisis the eschatological discourse is not 
related to a minority group in the same sense as in some apocalyptic 
texts; 
Mark 13 does not provide anything that resembles a travel guide for 
the events of the end-time to determine exactly what hour it is, and 
how far disciples are on this journey, as in the case of apocalypses. It 
is also not a report of some past history that is made to appear 
prophetic. Jesus' discourse in Mark 13 as well as his exorcisms in the 
conflict with demonic forces indicate that both focus on Jesus' and / or 
his movement's opposition to the Roman imperial order and its 
treatment and effects on subjected people (Horsley, 2001:xiv).768 No 
contemporary events or events in the foreseeable future are presented 
to be helpful in determining the point reached in the program of future 
events, though it might have been the original intention of vv. 14-20. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
768  This implies that Mark's audience consists of subjected people, a theme that 
Mark 13 consistently emphasizes. 
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It simply preserves the point of view of the Hebrew Bible, where 
God's hand is seen even in war, famine, and pestilence;769 
Mark 13 is concerned "not about apocalyptic instruction for the few 
but the demeanour of the whole Church that must await the future God 
will bring" (Anderson, 1976:301). In apocalypses the information is 
reserved exclusively for the initiated, the righteous or elect, while 
Mark 13:14 states that it is for all who read the discourse (ὁ 
ἀναγινώσκων νοείτω) while 13:37 states, ὃ δὲ ὑµῖν λέγω πᾶσιν λέγω, 
including all disciples comprising the early church; 
An apocalypse is best defined as a narrative account of the reception 
of a revelation by a human seer from a heavenly being (Collins, 
1979d:9). The Gospel identifies Jesus with the Son of man, but he has 
yet to be exalted to a heavenly state. Mark 13 does not present Jesus as 
a heavenly being, but as a teacher and prophet (and not a wise man, 
like Daniel or Enoch). Even though the eschatological discourse 
contains apocalyptic-eschatological elements in the form of ideas, 
symbols, and teachings associated with the heavenly world and the 
future that one finds in apocalypses, Jesus' monologue is best 
described as a prophetic oracle (A.Y. Collins, 1979:96-97; 1992a:77; 
1996:9-10; 2007:595). Theissen (2012:182) mentions that only in the 
Johannine Apocalypse has the apocalyptic form become independent 
within the early Church, with the content and form apocalyptic 
through and through, as a supernatural revelation; 
Some researchers contend that the fundamental theological problem 
confronting the apocalypticist is theodicy. The date that Mark 13 
originated is uncertain; if it was written down before the destruction of 
the Temple (as seems probable) there is no relation between Mark 13 
and theodicy because Jewish Christians did not experience 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
769  I do not agree with Schweizer's (1970:276) remark that Mark keeps his 
dating general and it is more likely that the passage is a collection of various bits of 
tradition combined without any special emphasis. The unity of the passage has been 
adequately demonstrated in the analysis provided of Mark 13. 
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persecutions in this period and the question of God's involvement with 
their suffering would have been irrelevant;770 
Mark 13 refers to historical events that happened within forty years 
of Jesus' death, with the Roman destruction of the Jerusalem Temple, 
demonstrating the historical basis of this discourse, rather than the 
vague and indeterminate concept of the destruction of the present 
order and the birth of a new age as in apocalypses;771 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
770  Juel (1994:85) refers to Kee's categorization of apocalyptic literature as 
intended to "strengthen people to persevere" in the face of hostility and persecution, 
and contends that this definition does not fit Mark 13, indicating that the discourse is 
not apocalyptic in intent. If Jesus' discourse was intended to exhort the faithful to 
persevere, we might have expected his warnings to conclude with 13:13 or 13:23. The 
danger to which Jesus' concluding image in the short parable about a householder and 
his slaves addresses itself is not faltering in the face of persecution, but falling asleep. 
The parable sets a tone different from what one might have expected from an 
apocalyptic discourse, argues Juel. The master in the parable, alluding to Jesus, 
addresses his slaves as members of a household, an image familiar in epistolary 
literature in the New Testament where it is employed for moral exhortation. The 
household imagery implies a kind of order and stability. The master gives to his slaves 
"the authority," indicating that each receives a task to perform. The great danger is 
that a slave on watch will fall asleep and the master will return, unable to enter the 
house. Jesus enjoins his faithful to stay awake, and intends the injunction to others 
(13:37) (Juel, 1994:86). It is not long before the same faithful inner circle, asked by 
Jesus to share in his prayer vigil, cannot stay awake. Twice he asks them to stay 
awake (14:34, 38); three times he returns to find them asleep (14:37, 40, 41: καὶ 
ἔρχεται τὸ τρίτον καὶ λέγει αὐτοῖς· Καθεύδετε ⸀τὸ λοιπὸν καὶ ἀναπαύεσθε· ἀπέχει· 
ἦλθεν ἡ ὥρα, ἰδοὺ παραδίδοται ὁ υἱὸς τοῦ ἀνθρώπου εἰς τὰς χεῖρας τῶν ἁµαρτωλῶν). 
They cannot reply to Jesus, and they appear unprepared for his arrest. They all flee. 
Dahl (1976:52-65) thinks that the Gospel does not address readers who were 
persecuted but rather a church that has tasted success and found it satisfying. The 
Gospel envisions readers who have taken the gospel (message about Jesus and the 
kingdom) for granted and no longer see the world in terms of good and evil, and the 
faithful and their enemies. The story of Jesus is retold in order to shock them into 
awareness. The risk, according to the parable of the householder, is not that the 
faithful will lose heart in the face of persecution but that they will drift off, oblivious 
to dangers and possibilities that lie ahead (cp. Juel, 1994:88). The traditional 
apocalyptic reading of the chapter fails, concludes Juel (1994:88). 
771  Luke and Matthew indicate clearly that the Temple has been destroyed by 
the time they write their Gospels. Luke 21:20 does not mention the "desolating 
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Although the Gospel of Mark uses a world view allowing for an 
eschatological dualism with a clear differentiation between two aeons 
in spatial and temporal terms – present and eternal, the present world 
and the world to come, the time of the evil in contrast to triumphant 
deliverance, the ungoldly and evil against the chosen and righteous, 
cosmic powers are seen as either for or against God - in Mark 13 this 
dualism is not emphasized;772 
Apocalyptic eschatology expects God to destroy the old, imperfect 
order before restoring this world to a paradise-like state. Such a state 
does not figure within the expectation created by Jesus according to 
Mark 13. 
3.2 Argument from form-criticism 
On form-critical grounds, Kümmel (1957:61-62) describes the 
discourse as constructed out of detached small groups of sayings of 
different origin and even though he allows for Jewish apocalyptic 
ideas underlying 13:7-8, 14-20, 24-27, he demonstrates that Jesus is 
engaged in eschatological proclamation rather than apocalyptic 
speculation. Taylor (in Beasley-Murray, 1993:32) also rejects the idea 
of a unitary Jewish apocalyptic source behind Mark 13 in favour of a 
more fragmentary grouping of traditions, and he concludes that these 
ideas are eschatological in function and not apocalyptic in nature or 
intent. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
sacrilege" as part of his historicizing transformation that looks back on the destruction 
of the Temple during the Roman siege of Jerusalem. Matthew 24:15 not only 
mentions that the reference to the "desolating sacrilege" comes from Daniel but 
indicates as well that it was fulfilled by the Roman conquest of Jerusalem. "These 
rewritings make the vague and indefinite simplicity of Jesus' statement in Mark 13:14 
all the more striking" (Horsley, 2001:131). 
772  Cp. Dyer (1998:140-142) for a list of dualities in Mark 13, based on the 
work of Neirynck (1988). 
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3.3 Argument from syntax 
On syntactical grounds, 13:14-21 is the section in the Gospel with the 
highest proportion of non-Markan syntax in the whole Gospel, a 
strong Semitic influence, and yet with an unusually high proportion of 
uses of δεῖ while 13:24-27 form a distinctive unit of Septuagintal 
language joined together by the use of καὶ, and containing syntax 
thoroughly typical of the rest of the Gospel (Dyer, 1998:91). The 
conclusion is that Mark 13 depends to a large extent on its utilization 
of the imagery and syntax of the Hebrew Bible, more than any 
association with the imagery and syntax characteristic of apocalypses 
(cp. Dyer, 1998:93-122). 
3.4 Arguments based on the function of Mark 13 
Beasley-Murray (1993:365-370) insists that the discourse in Mark 13 
is not apocalyptic because its purpose is rather "to inspire faith, 
endurance and hope in face of the impending sufferings of the Church 
and of the Jewish nation" (1993:367) and "to warn Christians against 
false teachings concerning the end" (1993:368). Lohmeyer (1967:285-
286) as well as Grundmann (1973:261) describes the purpose of Mark 
13 in the same terms. 
Verheyden (personal interview, 3 May 2013) emphasizes that it is 
necessary to make a distinction between apocalyptic as a literary 
genre and as a worldview. As a literary form, apocalyptic is 
characterized by some interesting features, according to Perrin 
(1983:126), such as its extensive use of symbols, necessary in 
depicting the final, eschatological intervention of God in human 
history and the subsequent judging of nations and the transformation 
of the world. A second literary characteristic is its pseudonymity, and 
a third is the extensive quotation of previously existing texts, using 
and reusing, interpreting and reinterpreting the sacred texts of the 
466	  	  
tradition.773 Mark 13 corresponds to the literary genre of apocalyptic 
but its worldview is rather anti-apocalyptic. Pesch (1968:216-218) 
accepts that the evangelist uses a Vorlage as the basis of the discourse 
but he also introduces a fundamental reinterpretation. "What was an 
(apocalyptic) 'Mahn- und Lehrrede' has become an (anti-apocalyptic) 
'Mahnrede'" (Verheyden, 1992:1145). Mark "biete 'Anti-Apokalyptik'" 
(Pesch, 1978:11). Mark brings a "Korrektur," "Polemik," 
"Bestreitung," or "Abwehr" to irresponsible apocalypticism (contra 
Brandenburger, 1984:88-91). It utilizes apocalyptic as an affective 
rhetoric means to engage readers functioning in the apocalyptic mode 
but with the clear intent and purpose to criticize the damage 
apocalyptic caused in the early Church (Verheyden, 3 May 2013). For 
this reason the destruction of the Jerusalem Temple is described as a 
sign that the end is not near, and the Markan Jesus emphasizes that it 
is impossible to provide a timetable for the end of time (13:32-33).774 
Jesus discusses the stereotypical apocalyptic signs but then stresses 
that they do not indicate the end of the end-times; they are only signs 
that the end-time is on its way. Kühschelm (1983:270; 1990:135) 
describes Mark 13 as a Tegenapokalyptik and the signs it provides as 
opposing the purpose of apocalyptic literature. Mark's purpose is to 
serve as "ein Neuorientierung christlicher ... Naherwartung, die in der 
Gemeinde des Markus aus ihren palästinischen Bindungen an die 
Katastrophe des Jahres 70 n. Chr. gelöst werden muss" (Pesch, 
1978:264). 
Weeden (1995:94-95) argues that the evangelist's interjection or 
appending of 13:5-6, 9-13, 21-23 and 28-37 purposefully softens the 
apocalyptic tone and obstructs the purpose and thrust of any 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
773  Verheyden (1997:525) reminds that the quotations are not introduced by a 
quotation-formula; they are "allusive quotations" characterizing texts that want to 
imitate apocalyptic style. 
774  "The destruction of the temple is of course an event with an enormous 
eschatological potential. But Mark refuses this event its decisive sign-function and 
places it back in a description of the end-time together with other (related) 'events' that 
affect the Christian in an equally, or even more, dramatic way" (Verheyden, 
1992:1153).  
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apocalyptic source that he utilized (13:7-8; 14-20; 24-27), while the 
occurrence of βλέπετε ("see, watch") in the imperative mood in each 
of the four key sections of the editorial material (13:5, 9, 23, 33) 
emphatically indicates that the evangelist is primarily interested in the 
reader focusing his or her attention on the subject-matter of these 
sections and reinforces the conclusion that one can best discover the 
Sitz im Leben of Mark 13 through an analysis of 13:5-6, 9-13, 21-23 
and 28-37. The anti-apocalyptic stance is also discernible in 13:5-6 
and 21-23 where the so-called messianic pretenders who lead the 
community astray are the subject matter. The first reference to these 
pretenders occurs significantly at the beginning of the historical 
unfolding of end-time events, and the second reference has been 
placed at the conclusion of this world's history and prior to the final 
cosmic events. 13:9-13 and 13:28-37 then convey the same message, 
consisting of an admonition to faithful perseverance during the 
absence of the Lord from the community (Schweizer, 1995:85). The 
emphasis is not on the end-time as such, but on the between-time. 
Vorster (1995:282-283) bases his conclusion that Mark 13 does not 
represent an apocalypse on the observation that apocalyptic refers to a 
crisis phenomenon, and apocalyptic eschatology to a meaning system, 
a theological perspective. Apocalyptic presumably arises when the 
values and structures of a society lose all meaning for a minority 
group within a particular society and are replaced by a new symbolic 
meaning system. Apocalyptic comprises then a crisis phenomenon and 
an all-embracing approach to life in which the future determines the 
past. Vorster (1995:283) agrees that one should not overlook the traces 
of apocalyptic imagery in Mark 13 but he argues that the 
eschatological conflict and the promise of the return of the Son of man 
are obviously two master symbols of a new symbolic universe that the 
text offers and that function as paraenesis. This explains why almost 
everything that is said to, and thus about the four disciples to whom 
the speech is directed, is done by way of imperatives (Vorster, 
1995:284). In eschatology, the past, present and future are interpreted 
in terms of the expectation of a new future or age and a new world in 
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which unseen space and figures play an important role. The emphasis 
on the future leads to an emphasis on correct conduct and ethics. 
The goal in Mark 13 is not to sketch the annihilation of enemies or 
their condemnation to everlasting punishment. It is rather to sketch the 
power and glory of the Son of man, as the fulfilment of the church's 
prayer: "Let you name be sanctified, let your kingdom come, let your 
will be done” (Matthew 6:9-10). 
3.5 Arguments extrinsic to Mark 13 
Other arguments that provide further proof that Mark 13 should not be 
read as an apocalypse but rather as an anti-apocalypse are: 
Ø The audience of the Markan Gospel probably did not experience 
any crisis with the destruction of Jerusalem if the assertion is 
correct that they are Gentiles, perhaps in Rome or Syria. If they 
are converts from the Gentile nations they do not have any close 
connection to the Jewish people and they would not experience an 
apocalyptic surge when they hear about the fall of Jerusalem and 
the destruction of the Jewish Temple; 
Ø The style of the account, which concerns future events, is 
interrupted again and again by appeals made directly to the 
Church in reference to the present situation. Mark 13 reminds 
readers of the prophets of the Hebrew Scriptures whose only 
reason for speaking about future events was to make the matter of 
Israel's repentance urgent and unavoidable in the present time of 
the prophet (Schweizer, 1970:276-277).775 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
775  It was argued above that a Gentile audience would not perceive the 
desctruction of the Jerusalem Temple as of apocalyptic significance. Is this audience 
versed in the Hebrew Bible? It should be remembered that the apostles presented the 
gospel to the heathen in terms of YHWH's revelation that is described in the Hebrew 
Bible and the early Church used the Septuagint widely in its teaching. 
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3.6 Conclusion 
The conclusion is that Mark 13 functions as a counter-move against 
the overheated apocalyptic expectations existing in the early Christian 
community during the first forty years after Jesus' death (Donahue & 
Harrington, 2002:381) rather than as an apocalypse, allowing the 
researcher to hypothesize about such expectations influencing the 
early church. To call Mark 13 an apocalypse obscures rather than 
illumines the discourse.  
4. SYNTHESIS 
Underlying the Gospel of Mark is an apocalyptic worldview that 
functions behind the discourse in Mark 13 as well, although Mark 13 
cannot per se be described as an apocalypse. If the evangelist used an 
existing apocalyptic pamphlet he changed the intent to become a 
warning against overheated eschatological expectations and in the 
process he neutralized the potential apocalyptic characteristics of his 
source. If he did not use a Flugblatt he emphasized to his readers that 
the destruction of the Temple would introduce a period of suffering 
and persecution that will end with the Son of man coming in the 
clouds and saving his elect, probably by annihilating the unrighteous, 
without supplying further information of what the end will consist of 
or when it will be. 
All suffering in the present time is subject to God's sovereignty. 
Suffering is part of history; however, God is Lord over history. A keen 
anticipation and glad hope characterize the attitude of the church 
toward history despite all the suffering. The goal of eschatological 
revelation is to emphasize the power and glory of God in the return of 
God’s chosen people into full fellowship with God. Two things are 
asserted: In the end what really matters is God, God’s triumph and 
honour; and God will at the time of the final triumph have the 
appearance of the Son of man. This is why the events of the present 
are no minor matters but signs of the final coming of God. Therefore 
these events represent a world and age in which the church is 
subjected to trials. Everything from the trivial experience of the 
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fugitive who does not have sufficient time to go into the house to fetch 
a coat to the greatness of world mission will be seen in the light of the 
coming of God. This is what gives everything its meaning and goal 
(Schweizer, 1970:277-278). 
Bultmann (1953:116) contends that the eschatology of the Synoptic 
Gospels is essentially Jewish, replacing the Day of YHWH and the 
coming of God with the parousia without materially changing it. The 
parousia is also to his mind bound up with a mythological picture of a 
three-story universe that implies that, "We can no longer look for the 
return of the Son of Man on the clouds of heaven, or hope that the 
faithful will meet him in the air" (Bultmann, 1953:4). To interpret 
these words literally poses certain scientific dilemmas in his opinion. 
In the rest of the New Testament, Bultmann suggests, there is the 
beginning of the demythologizing of eschatology through the 
emergence of realized eschatology, with John concluding that the 
expected judgment of the world took place in the coming of Jesus and 
that cancels out any future judgment in the traditional sense (Du Rand, 
2013:33). The end came with Christ and the centre of interest has 
shifted from the goal of the historic process to the salvation of the 
individual human being. The believer has no more concern with 
history or with the traditional eschatology bound up with history.  
Beasley-Murray (1986:338-339) comes to a fundamentally different 
conclusion of the message of Jesus in his exegesis of the theme of the 
kingdom of God in the Synoptic Gospels, that the decisive shift in 
eschatology from the future alone to the future-in-the-present was the 
work of Jesus, not of Paul and John. The coming of the kingdom of 
God is in Jesus' message and ministry the determinative factor, 
culminating in his death and resurrection and leading to his parousia 
at an undetermined time. In Jesus' mind there is no difference between 
the works of the Son of man while he was ministering in Galilee and 
Jerusalem, and his action at the end of the aeon because he is acting 
for God "as he mediates the saving sovereignty in his ministry and in 
his death and resurrection as well as his parousia. Accordingly, it is 
wrong to isolate the teaching of Jesus on the parousia and assume that 
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in that event we have a simple equivalent of Old Testament 
expectations of the coming of God and the Day of the Lord" (Beasley-
Murray, 1986:339). The believer experiences grace by the totality of 
Jesus' action as Son of man, in his first and second coming, setting the 
Christian existence between an accomplished redemption and an 
awaited consummation, and it involves dependence on the grace of the 
Lord who has come, is present through his Spirit and will be coming 
in the parousia, intending to bring about a renewed humanity wherein 
God's purpose for the individual and the human race finds its 
fulfilment (Beasley-Murray, 1986:339). 
Bultmann's suggestion is that the concepts of the coming of God, the 
Day of YHWH, the kingdom of God, and the parousia are mythical 
symbols that have to be translated into a different key for modern 
believers who no longer think in terms of myth.776 If the parousia 
represents the final revelation of God in Jesus Christ and his 
intervention to renew this world then no symbols or metaphors would 
qualify to describe the uniqueness of this event, as the Book of 
Revelation demonstrates with its fantastic symbols and language. 
Revelation 12 describes the birth, life, death and resurrection of Jesus 
in apocalyptic terms in such a way that not even the best apocalyptic 
stenographer could do justice to its interpretation (Beasley-Murray, 
1986:341-342) because apocalyptic wishes to describe the 
indescribable and the inexperiencable that falls outside the frame of 
reference of any human being. Apocalyptic utilizes mythic imagery, 
recounting metaphors that make them sound nonsensical, but in the 
context it provides a powerful and moving depiction of the events that 
will accompany the world to its intended goal. The transcendent 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
776  Bultmann did this by reinterpreting the text in terms of the existentialist 
philosophy of Heidegger (Collins, 2005b:164). Today the relevancy of apocalyptic 
texts is rather explained in terms of the ethical aspects of the message while ignoring 
the mythological wrappings in which it is presented. Much of the work of the Jesus 
Seminar seems to tend in this direction, by attempting to distinguish between the 
enlightened and enduring teaching of Jesus and the apocalyptic "trappings" introduced 
by his followers, as supposed by scholars (cp. Collins, 2005b:164-165). 
472	  	  
language that Jesus employs in Mark 13 with reference to the parousia 
is of a similar order. 
It is essential to note that the cross precedes the coming of the Son of 
man in the clouds, changing the parousia into "the miracle of the 
divine 'Yes'" (Barth, 1933:417). The cross as well as the parousia take 
place to enable humans' participation in the kingdom of God (Beasley-
Murray, 1986:342). 
The parousia is always a near event with near expectation resulting 
in hope. That the expectation has not been fulfilled after two thousand 
years has not annulled the expectation because the coming of the 
kingdom of God, his sovereign rule over humans and their world has 
signified this period. "The conviction that 'Babylon will fall' has 
always been proved right, eventually, even if the fulfilment is 
sometimes deferred for hundreds of years" (Collins, 2005b:140). All 
humans who have experienced the breakthrough of the rule of God in 
their lives and world expect the imminent parousia through which the 
redemptive rule now powerfully present comes to its consummation. 
For them the temporal end signifies only the redemption of the 
essential end, which is Christ, the Crucified and Risen One who is 
coming back again.  
Mark 13 suggests that the imminent expectation of the parousia 
should be viewed in terms of life-refreshing hope rather than as 
apocalyptic dogma; that the time of the end is determined by the 
Father at God’s pleasure; and that God's children should submit 
themselves to the will of the Father in God’s determination of the 
future of this aeon and the next in the same sense as Jesus' surrender 
to the will of the Father (cp. Beasley-Murray, 1986:343). They do not 
know what is coming, and when it is coming, but they know Who they 
expect to come. 
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ADDENDUM: Q 
 
How the first three Gospels relate to each other is the "Synoptic 
Problem" (Murphy, 2005:19-22; Dormeyer, 2005:11-27; Ehrman, 
2008:92-100).777 Many researchers accept as a solution to the problem 
the Two-Source Solution, that Matthew and Luke used Mark as a 
main source and Q as another source (Fendler, 1991:159-173; Spong, 
2001:84-85; Ehrman, 2003:57; Theissen, 2012:32-34).778 Q is then 
reconstructed on a detailed comparison of the three Synoptic Gospels 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
777  Breytenbach (2009) sketches the road taken by researchers in order to find 
the real Jesus. At first they thought they could travel undisturbed to and from Mark to 
Jesus (2009:1). Then they chose to travel from another base to find Jesus, namely 
from the second primary source called Q. Whatever Q was perceived to be, Mark was 
set aside for it (Breytenbach, 2009:2). Then Käsemann drew attention to the fact that 
access to the past is mediated through narrative, that the Gospels convey the Christian 
message within the framework of the life of Jesus. The quest for the historical Jesus 
must start from the connection and tension between the preaching of Jesus and that of 
his congregation. The real bone of contention lies in the understanding of history: why 
- if early Christianity were not interested in the life of the earthly Jesus – did it still 
clad the "kerygma" in a narrative about Jesus as late as the Gospel of John? 
(Breytenbach, 2009:3). To a large extent, Käsemann was ignored in favor of narrative 
criticism; under influence of New Literary Criticism the Gospels were declared 
autosemantic forms, each referring intertextually to its own story world (Breytenbach, 
2009:4). Next, attention was given to the Gospels as an oral tradition marked by die 
impact Jesus made on his disciples (Breytenbach, 2009:5). The Synoptic Gospels give 
access to the remembrance of the first disciples, not the real Jesus but the remembered 
Jesus. Then, the Jesus research emphasized the role played by the presence of the 
researcher in determining the past of Jesus. "Not only the ever changing belief of the 
researcher but also the varying full pictures of Jesus and plausible historical contexts 
presupposed by different scholars, determine the abstractions they make on the basis 
of the available ancient sources" (Breytenbach, 2009:6). 
778  No manuscript of Q has ever been excavated, meaning that Q is a theoretical 
construct that cannot be proven (Wessels, 2006:57). Wessels (2006:67) argues that the 
hypothesis of Q helps researchers to understand the origins of the Synoptic Gospels 
although he does not accept the hypothesis of Q as the flagship text of a community 
that was driven by the contra-cultural logia of Jesus that were written down shortly 
after his death. 
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with the supposition that material common to Matthew and Luke that 
they did not take from Mark is probably from Q.779 In some cases 
Matthew and Luke differ in their wording or description and many 
researchers accept that Luke is closer than Matthew in the order in 
which he incorporates Q material into his Gospel. That is why the 
custom has developed to number Q verses according to chapter and 
verse numbers in the Gospel of Luke (Murphy, 2012:244).780  Q 
consists mostly of sayings of Jesus (as in the Gospel of Thomas), 
along with only a limited amount of other material.781 Most scholars 
date Q to the fifties of the Common Era, prior to the writing of the 
Gospel of Mark that was written down ten to fifteen years later, and 
contemporary with Paul (Ehrman, 2003:58; Theissen, 2012:36).782 
Horsley (1998:305) argues conclusively that Q should not be treated 
simply as a collection of sayings but that it consists of a series of 
discourses and that it must be read accordingly. Q is primarily an 
exhortation concerning social, economic and political behaviour 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
779  The two important arguments for this hypothesis are listed by Wansbrough 
(1996:20): in the vast majority of instances where the material that all three 
evangelists share it occurs in Matthew and Luke in the same order of unity as it does 
in Mark and where the order differs it can be explained in terms of the theological 
interests or other editorial tendencies typical of the evangelists; and both the language 
and theology of Matthew and Luke are more developed than those of Mark, with 
Matthew and Luke ironing out the roughness of Mark's primitive Greek and 
presenting a more dignified picture of Jesus, expressing more clearly his majesty and 
glory. 
780  For a summary of the contents of Q with the chapter and verse numbers, cp. 
Horsley & Draper (1999:87-88); Murphy (2012:245). 
781  Von Harnack grouped Q's view of Jesus' teaching under three heads: the 
kingdom of God is coming; God is the Father of humans and he attaches infinite value 
to the human soul; and what is important in ethical instruction is the higher 
righteousness and the commandments of love (quoted in Robinson, 2001:7). These 
"teachings" reflected in Q do not present the "political correctness" of an ethical 
dualism for today (Robinson, 2001:9). 
782  The conclusion to Q is a little "apocalypse" on the end of the world (QLk 
17:22-35). It warns against false eschatological expectations of a messiah and 
announces that the real messiah's coming will be unexpected, inaugurating a period of 
peace. Perhaps Q ended with the saying that in the new world the disciples will rule 
the renewed people of God (QLk 22:28-30) (Theissen, 2012:35). 
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sanctioned by prophetic threats of reward and punishment (Horsley & 
Draper, 1999:86). Tying the document together is the motive of the 
kingdom of God, and for Q the kingdom of God consists of the 
renewal of Israel (Murphy, 2012:246). In this way, Q is concerned 
with a renewed social order that necessarily entails social conflict as 
well (Horsley & Draper, 1999:90). "There is no question but that the 
Palestinian Jewish Christianity which stands behind the oldest Q 
material was an eschatological and enthusiastic movement which 
stood in a glowing imminent expectation, which in no way 
distinguishes it from other salvation communities in Israel ... The 
oldest Q community knew itself as a community of the end-time" 
(Schulz, 1972:168).783 The work functions against the background of 
an apocalyptic worldview with typical features such as a dualism 
between righteous and unrighteous people, and good and bad forces 
functioning in the unseen and determining what happens on earth; the 
emphasis on a renewed community consisting of a totally new order 
with a resulting eschatological reversal; post-mortem rewards and 
punishments; exorcism as a sign of the coming of the kingdom that 
implies the defeat of Satan; the characterization of the entire 
contemporary generation as evil; and secret knowledge reserved for 
insiders (Perrin, 1983:131-134).784 In this way, Q rests on a belief in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
783  In the later Hellenistic-Jewish Christian community, the apocalyptic hope 
and expectation lived on and from its ranks the Apocalypse ascribed to John 
originated (Schulz, 1972:481). "The Jesus movement stood in continuity with the 
prophetic-eschatological tradition rooted in the Hebrew Scriptures, and to this Q bears 
eloquent testimony" (Taylor, 1997:462). This does not imply that Q and the later 
Gospel of Mark utilize the Hebrew prophetic-apocalyptic-eschatological tradition in 
exactly the same way; differences in their emphasis in the use of the tradition can be 
explained by the differences in their historical and social origins and their relative 
proximity to Jesus. Mark and Q are fundamental to our understanding of primitive 
Christianity, including its acute eschatological consciousness (Taylor, 1997:467). 
784  The only description of what God's perfect world will look like on its arrival 
is found in one of the Jewish Sibylline Oracles (2:313-338): "The earth will belong 
equally to all, undivided by walls or fences ... Lives will be in common and wealth 
will have no division. For there will be no poor man there, no rich, and no tyrant, no 
slave. Further, no one will be either great or small anymore. No kings, no leaders. All 
will be on a par together."  
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heaven and hell, an imminent judgment, revelation of secrets to an 
initiated group, and the eschatological role of the Holy Spirit 
(Murphy, 2012:251).785 
The apocalyptic content found in Q may be summarized in this way 
and it is discussed in no specific order:786  
Ø The two blocks of material in Q relating to John the Baptist, with 
the apocalyptic features in John's preaching more vivid in Q than 
in Mark: every tree that does not bear fruit is cut down and 
thrown into the fire (Q 3:9), and the one to come is a judge who 
will baptize with fire and burn the chaff; and John's enquiry 
whether Jesus is the one to come (Q 7), and the signs proving 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
785  "A major accent in Q is the eschatological one. Where the Markan tendency 
is to de-eschatologize the life and message of Jesus, a futurist eschatology permeates 
the Q material from John the Baptist's opening words of judgment ... to the Son of 
Man's imminent parousia ..." (Telford, 1999:172). Schulz (1972:482-485) shows that 
the apocalyptic found in Q is tame by Jewish standards, with neither expectation of 
the total annihilation of the Gentiles but rather their apocalyptic procession to Zion, 
neither pseudonymity, vision reports, surveys of future history, nor the learned 
speculations that characterize the great apocalypses. 
786  Jacobson (1992:417-418) does not agree that apocalyptic forms the 
background of the Gospel of Mark or of Q. He argues that the deuteronomistic 
tradition was the organizing paradigm for at least one layer of Q material, evident in 
passages such as Q 7:31-35; 11:49-51 and 13:34-35, with a clear connection to 
wisdom ideas. The "deuteronomistic" texts in Q contain a variety of eschatological 
ideas but they are not apocalyptic, in his opinion. The only sayings functioning in an 
apocalyptic scenario with regard to the Son of man sayings are Q 11:30; 12:8, 40; 
17:24, 26, 30 and 22:28-30. Q 22:28-30 refers to the Son of man on a throne but the 
function is not that of an end-time judgment but rather of judging in the sense of 
governing Israel (Jacobson, 1992:418-419). When claiming that an apocalyptic 
paradigm underlies the Gospel, it is important to explain the apocalyptic paradigm in 
terms of an outline. This is done in 1.6 of chapter 6 where the apocalyptic paradigm is 
explained in terms of features such as an all-pervasive dualism determining what 
happens on earth; the emphasis on a renewed community; post-mortem rewards and 
punishments; exorcism as a sign of the defeat of Satan; the characterization of the 
entire contemporary generation as evil; secret knowledge reserved for insiders; a 
belief in heaven and hell; an imminent judgment; and revelation of secrets to an 
initiated group. 
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that Jesus is the one to come apocalyptic in nature, although 
John is excluded from the kingdom (Q 7:28); 
Ø Jesus confronts Satan in the desert, with "tempting" meaning 
eschatological testing, and Satan challenging Jesus to prove his 
Sonship through acts of power and Jesus refusing, with his 
constant references to and motivation from Jewish Scriptures. 
Satan is in a position to offer sovereignty since he is the ruler of 
the world, and the world's empires are satanic. Now the reader is 
enabled to understand the battle in the unseen world between the 
forces of good and evil and that predetermines what happens 
before one's senses; 
Ø In Q 6:20-23, Jesus sketches the renewed community embodying 
eschatological reversal. Post-mortem rewards and punishments 
are the hallmark of apocalyptic eschatology; 
Ø The missionary discourse in Q 9:57-10:16 has apocalyptic 
elements with "harvest" indicating that the climax has come and 
judgment is next. Punishment and reward are found in the 
realization of hell and heaven. The Beelzebub controversy in Q 
11 consists of the idea that there is an organized body of demons 
with a leader, an apocalyptic concept. Demons may possess 
people and thwart God's sovereign rule but Jesus has the power 
to expel them. Jesus' exorcisms are an attack upon the rule of 
Satan; 
Ø The rest of Q 11 condemns Jesus' opponents, including the entire 
present generation who are evil and demonic; 
Ø The insiders identified by Q faces hostility and persecution and 
Q contains instructions on how to handle it, reassuring them of 
God's support. They are warned at the same time that the 
judgement will come unexpectedly (Q 12:39-40, 42-46); 
Ø Jesus has come to cast fire on earth, not to bring peace but 
familial conflict and persecution from within and without. It is 
difficult to follow Jesus and one has to violently enter the 
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kingdom. Q 17:23-37 describes the end, with the Son of man 
coming like lightning flashing across the sky (Lindars, 1983:88). 
The last line of the document reads, "You are those who have 
stood by me in my trials; and I confer on you, just as my Father 
has conferred on me, a kingdom, so that you may eat and drink 
at my table in my kingdom, and you will sit on thrones judging 
the twelve tribes of Israel" (Q 22:28-30). "Judging" is not used 
in the judicial sense but as contained in the Book of Judges, as 
ruling over the tribes, and then also the tribes that were scattered 
during the Assyrian exile in 721 BCE; 
Ø Q is thus permeated with apocalypticism, the product of an early 
apocalyptic community, probably dating from the same time as 
the Gospel of Mark, or even earlier. It describes Jesus as a 
prophet who commands a certain way of living representing the 
renewed Israel (Böcher, 2013:3.2), fighting with the established 
religious authorities, battling with Satan, and warning of 
imminent judgment followed by the reward of heaven for 
followers of Jesus and punishment of hell for the evil ones;  
Ø Q contains much community instruction, allowing researchers to 
reconstruct what an apocalyptic community looked like and how 
it functioned. The community lives strictly, with non-resistance 
to hostility and oppression, leaving judgment to the Son of man, 
being aware of the cosmic struggle with Satan that will lead to 
imminent judgment. They accept poverty and live in complete 
dependence on God, loving their enemies, practicing mercy, 
doing missionary work, proclaiming the secrets of the kingdom, 
and acknowledging the Son of man (Murphy, 2012:251). 
Scholars have constructed a profile of the community in which Q 
originated, a group that differed from the Markan community in their 
commitment to the covenant, Torah, and the Temple. They were 
conservative in their attitude towards the Torah and in close touch 
with the Pharisees with whom they were also at odds in certain 
respects (Schulz, 1995:200). They cherished their own Jewishness and 
separateness from the Gentiles but they were conscious of their 
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mission to fellow-Jews from whom they were experiencing rejection 
and at times persecution as well. They were more a reform movement 
working within Israel than a sect separated by a rigid line of 
demarcation. Their outlook was Jerusalem-centred, their theology was 
Torah-centred and their worship Temple-centred, and they saw no 
incompatibility between all that and their commitment to Jesus (cp. 
Telford, 1999:171 for a discussion of different viewpoints). 
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SUMMARY (ENGLISH) 
 
Jewish apocalypticism bloomed from the third or second century BCE 
to the first century CE, and many apocalypses were published of 
which only a few were preserved. These apocalypses represent a 
certain way of thinking that are in a sense interpretive retellings or 
extensions of biblical material while in several important respects 
different from what one finds in the Hebrew Bible, and especially 
among prophets who are primarily responsible for the development of 
an eschatology in the Hebrew Bible. 
When discussing apocalyptic more questions than answers are 
available. The term "apocalyptic" was designed to refer to a specific 
group of literature. Much has been written about apocalyptic and the 
phenomenon has been complicated to such an extent that the question 
originated whether the term is useful any more. Can one speak of 
Jewish apocalypticism as a phenomenological entity represented in all 
apocalypses or should each text that might be described as apocalypse 
be investigated and described in its own terms? In other words, is 
there a category of apocalypses representing a phenomenon called 
apocalypticism that can be described by analysing the different 
representations of it? Researchers provide a list of characteristics 
found in the different apocalypses but is it possible to place these very 
different apocalypses on the same level? 
Another important question is: Where did Jewish apocalypticism 
find its roots bearing in mind these differences? Some aspects of its 
view of God, history, and the future are rooted within the Hebrew 
Bible but in important respects it differs with radical results for its 
theological conclusions. Where did the apocalypticists borrow the 
foreign elements? And what is the theological essence and value of the 
differences with the Hebrew Bible? 
These questions will be investigated in order to look at a specific so-
called apocalypse found in the New Testament, in Mark 13, and to ask 
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specific questions of this document in relation to the phenomenon of 
Jewish apocalypticism. Mark 13 contains what many scholars have 
been calling the "little apocalypse" in the first gospel written down 
(cp. its parallels in Matthew 24; Luke 21). The study asks in what way 
this apocalypse can be associated with Jewish apocalypticism. Does 
Mark's rendering of Jesus' eschatological thinking reflect the 
characteristics associated with Jewish apocalypses? Or are there 
different emphases leading to other theological conclusions in terms of 
Mark's eschatology? 
A superficial analysis of Mark 13 indicates that it agrees in several 
respects with typical Jewish apocalypses. However, while apocalypses 
have a predilection for providing timetables and maps to satisfy the 
curiosity of readers who want to know what the events of the end-time 
would be like and when it would commence, Mark 13 does not 
provide anything that resembles a travel guide for events of the end-
time to determine exactly how far believers are on this journey. The 
"little apocalypse" also does not use a description of events that 
happened in the past and present it as prophecy in order to convince its 
readers of its accuracy of further prophecies presented. No 
contemporary events or events in the foreseeable future are presented 
in order to help its readers to determine the point reached in the 
program of future events. Any hint of dates for future events that are 
prophesied is kept general and it is more likely that the discourse is a 
collection of various bits of tradition combined without any special 
emphasis, or that the original intention of the passage was to 
encourage its readers to persist in serving the Lord rather than to 
stimulate overheated apocalyptic expectations. In this, Mark 13 simply 
preserves the point of view of the Hebrew Bible, where God's hand is 
seen even in war, famine, and pestilence, without trying to determine 
exactly when certain events will occur because the sovereign God 
decides about these matters. The explicit dualism that characterizes 
most apocalypses cannot be found in Mark 13 and the notion of 
dualism is foreign to the eschatological development by Mark. The 
goal of the description of the eschatological future is not to describe 
the annihilation of the enemies or the condemnation of sinners to an 
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everlasting punishment. It is rather to underline the power and glory of 
the Son of man, who is also the Son of God.  The style of the account, 
which concerns future events, is interrupted again and again by 
appeals made directly to the church in reference to the present 
situation, to be wakeful and especially to take care that false messiahs 
and false teachers do not mislead believers. Mark 13 reminds of the 
prophets in the Hebrew Bible whose only reason for speaking about 
future events was to make the matter of Israel's repentance urgent and 
unavoidable, and then in the time of the prophet. It can hardly be 
considered as a presentation of the course of eschatological events that 
are accurately described which must be accepted as true. 
Mark writes down his eschatological considerations with a good 
knowledge of the Hebrew Bible and its prophets rather than of Jewish 
apocalypticism that originated in the period after the last biblical 
prophet died. Underlying the Gospel of Mark is an apocalyptic 
worldview that functions behind the discourse in Mark 13 as well, 
although Mark 13 cannot per se be described as an apocalypse. If the 
evangelist used an existing apocalyptic pamphlet he changed the intent 
to become a warning against overheated eschatological expectations 
and in the process he neutralized the potential apocalyptic 
characteristics of his source. If he did not use a Flugblatt he 
emphasized to his readers that the destruction of the Temple would 
introduce a period of suffering and persecution that will end with the 
Son of man coming in the clouds and saving his elect, probably by 
annihilating the unrighteous, without supplying further information of 
what the end will consist of or when it will be. 
Apocalyptic wishes to describe the indescribable and the 
inexperiencable that falls outside the frame of reference of any human 
being. It utilizes mythic imagery, recounting metaphors that make 
them sound nonsensical, but in the context it provides a powerful and 
moving depiction of the events that will accompany the world to its 
intended goal. The transcendent language that Jesus in Mark 13 
employs with reference to the parousia is of a similar order. 
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The parousia is always a near event with near expectations resulting 
in hope. That the expectation has not been fulfilled after two thousand 
years has not annulled the expectation because the coming of the 
kingdom of God, God’s sovereign rule over humans and their world 
has signified this period. All humans who have experienced the 
breakthrough of the rule of God in their lives and world expect the 
imminent parousia through which the redemptive rule now powerfully 
present comes to its consummation. For them the temporal end 
signifies only the redemption of the essential end, which is Christ, the 
Crucified and Risen One who is coming back again.  
Mark 13 suggests that the imminent expectation of the parousia 
should be viewed in terms of life-refreshing hope rather than as 
apocalyptic dogma; that the time of the end is determined by the 
Father at the Father’s pleasure; and that God's children should submit 
themselves to the will of the Father in God’s determination of the 
future of this aeon and the next in the same sense as Jesus' surrender 
to the will of the Father. They do not know what is coming, and when 
it is coming, but they know Who they expect to come. 
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SAMENVATTING (NEDERLANDSE) 
 
Joodse apocalyptisme bloeide uit de derde of tweede eeuw BCE tot 
de eerste eeuw CE. Vele apocalypsen werden gepubliceerd, 
waarvan slechts een paar werden bewaard. Deze apocalypsen 
vertegenwoordigen een bepaalde manier van denken, die in 
zekere zin interpretatieve vertellingen of uitbreidingen van het 
Bijbelse materiaal. In een aantal belangrijke opzichten verschilt het van 
wat men vindt in de Hebreeuwse Bijbel. Vooral onder profeten, die 
primair verantwoordelijk zijn voor de ontwikkeling van 
eschatologie in de Hebreeuwse Bijbel. 
Bij de bespreking van apocalyptie zijn meer vragen dan 
antwoorden beschikbaar. De term "apocalyptie” is bedoeld te 
verwijzen naar een specifieke groep literatuur. Er is al veel 
geschreven over apocalyptie en het fenomeen is in dermate 
ingewikkeld, dat de vraag ontstaat of de term meer nuttig is. Kan men 
spreken van Joodse apocalyptie als een fenomenologische entiteit, 
vertegenwoordigend in alle apocalypsen of moet elke apocalyps 
worden onderzocht en in zijn eigen termen beschreven worden? Met 
andere woorden, is er een categorie apocalypsen,een fenomeen 
genaamd apocalyptisme, die kan worden beschreven door het 
analyseren van de verschillende representaties? Daar moet onderzocht 
worden of er een lijst bestaat van de verschillende apocalypsen, maar 
is het mogelijk om deze zeer verschillende apocalypsen op hetzelfde 
niveau te plaatsen? 
Een andere belangrijke vraag is: Waar heeft Joodse 
apocalyptisme zijn wortels gevonden, rekening houdend met deze 
verschillen? Sommige aspecten zijn een beeld van God, de 
geschiedenis en de toekomst zijn geworteld in de Hebreeuwse Bijbel, 
maar in belangrijke opzichten verschilt het met radicale resultaten van 
zijn theologische conclusies. Waar kwamen de apocalyptici de 
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vreemde elementen lenen? En wat is de theologische essentie en de 
waarde van de verschillen met de Hebreeuwse bijbel? 
Deze vragen zullen onderzocht worden om te kijken naar een 
specifieke zogenaamde apocalyps, gevonden in het Nieuwe 
Testament, in Marcus 13 en vragen of dit specifieke document 
betrekking heeft tot het fenomeen van de Joodse apocalyptie. Marcus 
13 bevat wat velen geleerden gepleit hebben de "kleine apocalyps" in 
het eerste evangelie opgeschreven (vgl. zijn parallellen in Matt. 24; 
Luc. 21). De studie vraagt op welke manier deze apocalyps kan 
worden geassocieerd met Joodse apocalyptie. Is Marcus’ weergave 
van Jezus' eschatologische denken een weerspiegeling en worden de 
kenmerken geassocieerd met de Joodse apocalypsen? Of zijn er andere 
accenten, die leiden tot andere theologische conclusies in termen van 
Marcus’ eschatologie? 
Een oppervlakkige analyse van Marcus 13 geeft aan, dat het niet 
verschilt in meerdere opzichten van de typische Joodse apocalyps. 
Terwijl apocalypsen echter een voorliefde hebben voor het 
verstrekken van dienstregelingen en kaarten om de nieuwsgierigheid 
van de lezers, die willen weten wat de gebeurtenissen van de eindtijd 
zouden zijn en wanneer het zich voldoet. Marcus 13 is geen reisgids 
met gebeurtenissen van de eindtijd of om precies te bepalen hoe ver 
gelovigen op deze reis zijn. De "kleine apocalyps" maakt ook geen 
gebruik van een beschrijving van de gebeurtenissen uit het verleden, 
maar presenteert het als profetie, om zijn lezers van de 
nauwkeurigheid van verdere profetieën te overtuigen. Geen 
eigentijdse gebeurtenissen of evenementen in de nabije toekomst 
worden voorgesteld om te helpen bij zijn lezers, die het het punt 
bereikt hebben om het programma van de toekomstige gebeurtenissen 
te bepalen. Elke zweem van data voor toekomstige gebeurtenissen, die 
geprofeteerd zijn, is algemeen gehouden. De kans is groter, dat de 
passage een verzameling is van verschillende stukjes van traditie 
gecombineerd zonder speciale aandacht, of dat de oorspronkelijke 
bedoeling van de passage was, om zijn lezers aan te moedigen en te 
volharden in het dienen van de Heer in plaats van oververhitte 
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apocalyptische verwachtingen te stimuleren. In deze, Marcus 13 
behoudt gewoon het standpunt van de Hebreeuwse Bijbel, waar God 's 
hand gezien wordt, zelfs in de oorlog, hongersnood en pest, zonder om 
te proberen precies te bepalen wanneer bepaalde gebeurtenissen zullen 
plaatsvinden omdat de soevereine God over deze zaken besloten heeft. 
Het expliciete dualisme, dat de meeste apocalypsen kenmerkend zijn, 
kan niet in Marcus 13 gevonden worden en het begrip dualisme is 
vreemd aan de eschatologische ontwikkeling door Marcus. Het doel 
van de beschrijving van de eschatologische toekomst is niet de 
vernietiging van de vijanden of de veroordeling van zondaars tot een 
eeuwige straf. Het is eerder aan de macht en de heerlijkheid van de 
Zoon des mensen, die ook de Zoon van God is. De stijl van de 
rekening, wat toekomstige gebeurtenissen betreft, wordt steeds weer 
onderbroken door een beroep rechtstreeks bij de kerk in verwijzing 
naar de huidige situatie. Men moet waakzaam wezen en in het 
bijzonder ervoor te zorgen, dat valse messiassen en valse leraren niet 
de gelovigen misleiden. Marcus 13 herinnert aan de profeten in de 
Hebreeuwse Bijbel, wiens enige reden was om te spreken over 
toekomstige gebeurtenissen en om de kwestie van Israels bekering 
urgent en onvermijdelijk te maken in de tijd van de profeet. Het kan 
nauwelijks worden beschouwd als een weergave van het verloop van 
de eschatologische gebeurtenissen, die nauwkeurig beschreven 
worden en als waar aanvaard moeten worden. 
Marcus schrijft over zijn eschatologische overwegingen met een 
goede kennis van de Hebreeuwse Bijbel en zijn profeten, in plaats van 
Joodse apocalyptie, die ontstaan is in de periode nadat de laatste 
Bijbelse profeet stierf. Als grondslag geeft het evangelie van Marcus 
een apocalyptisch wereldbeeld, dat functies achter het discours in 
Marcus 13 als goed word omschreven, hoewel Marcus 13 niet per se 
als een apocalyps word beschreven. Als de evangelist een bestaande 
apocalyptische brochure gebruikt, veranderd hij de intentie om te 
waarschuwen tegen oververhitte eschatologische verwachtingen en in 
het proces neutraliseert hij de potentiële apocalyptische kenmerken 
van zijn bron. Als hij geen Flugblatt gebruikt benadrukt hij zijn lezers, 
dat de vernietiging van de Tempel in een periode van lijding en 
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vervolging zal eindigen met de komst van de Zoon des mensen op de 
wolken en om zijn uitverkorenen te redden, waarschijnlijk door 
vernietiging van de onrechtvaardigen, zonder nadere informatie te 
verstrekken over waaruit het einde zal bestaan of wanneer het zal zijn.  
Apocalyptie wil het onbeschrijflijke beschrijven en de 
onervarenheid, die buiten het kader van referentie van een mens valt. 
Apocalyptie maakt gebruik van mythische beelden. Metaforen 
vertellen, dat ze onzinnig klinken, maar in de context biedt het een 
krachtige en ontroerende voorstelling van de gebeurtenissen, die de 
wereld zal begeleiden naar het beoogde doel. De transcendente taal 
van Jezus in Marcus 13, werkt met de verwijzing naar de parousia van 
dezelfde orde. 
De parousia is altijd een in de buurt evenement met een bijna 
verwachting, dat resulteert in hoop. Als de verwachting niet na 
tweeduizend jaar voldaan is, is de verwachting niet vernietigd 
vanwege de komst van het koninkrijk van God. Zijn soevereine 
heerschappij over mensen en hun wereld heeft veel betekend in deze 
periode. Alle mensen, die de doorbraak van de heerschappij van God 
in hun leven hebben en de wereld hebben ervaren, verwachten dat de 
op handen zijnde parousia waardoor de verlossende regel is, die sterk 
aanwezig is tot de voleinding. Voor hen is het temporele einde alleen 
de verlossing van het essentiele einde, welke is Christus, de 
Gekruisigde en Opgestane Heer.  
Marcus 13 suggereert, dat de op handen zijnde verwachting van de 
wederkomst moet worden gezien in termen van de levende 
verfrissende hoop, in plaats van het apocalyptische dogma. Dat de tijd 
van het einde wordt bepaald door de Vader naar zijn lust en dat Gods 
kinderen zich moeten onderwerpen aan de wil van de Vader. In Zijn 
bepaling van de toekomst van deze eon is in dezelfde zin als Jezus ' 
overgave aan de wil van de Vader. Ze weten niet wat er gaat komen, 
en wanneer het komt, maar ze weten Wie ze verwachten.  
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